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PREFACE 
The scope of this dissertation is a chronological 
development of the Israelitic concept of God, as 11 God in 
Heaven. •• The study is undertaken in order to bring the 
relevant materials of Israel's history and religion to 
bear upon her understanding of Yahweh, her God, so that 
contemporary Old Testament study can better comprehend 
what these people mean when they refer to Yahweh as "God 
in Heaven. u 
In general, the system of transliteration of names 
and places, which has been utilized here, is that employed 
by W. F. Albright in his Old Testament and archaeological 
studies. Arbitrary by choice, this system is chosen because 
it is up-to-date and in general circulation. Otherwise, the 
method of the Royal Asiatic Society is used.1 Because 
Yahweh, the English transliteration for 171 T7.,_, is used 
so generally throughout the text of this study, this name 
ror God will appear simply as Yahweh. 
1This system, adopted in 1932 by the Royal Asiatic 
Society, is that approved by the International Oriental 
Congress of 1894. It is found in the Journal of the Royal 
Asiatic Society for Great Britain and Ireland, 1932 (1932), 
pp. 267ff. 
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Translations of Biblical passages are either those of 
the author or those employed in The Holy Bible, Revised 
Standard Edition, 1952. Where the translation has been 
that of the writer, generally he has attempted to conform 
to a version that is familiar to the lay people of the 
Church. 
The style of the dissertation usually is that of 
K. Turabian. 1 Where this manual has proven inadequate, that 
of the University of Chicago is employed. 2 
Special acknowledgment and profound gratitude is given 
to the author's immediate professor and superior, Dr. Harrell 
F. Beck, who has become much more than a scholastic advisor 
to the writer through these past years. Thanks and best 
wishes are tendered, likewise, to Dr. H. Neil Richardson 
for his many kind and enlightening criticisms and his hours 
of patient correcting of the dissertation as Second Reader. 
There needs to be added to the aforementioned scholars, 
also, the names of Dr. Elmer A. Leslie and Dr. Robert H. 
Pfeiffer, who first extended to the author the thrill and 
challenge of Old Testament study. But above all others, 
1Kate L. Turabian, A Manual for Writers of Term 
Papers, Theses, and Dissertations (rev. ed.; Chicago: 
The University of Chicago Press, 1955). 
2A Manual of Style (11th rev. ed.; Chicago: The 
University of Chicago Press, 1949). 
he is indebted to his wife and help-mate, Elizabeth Harris 
Plyler, for her kind, considerate, and unselfish sacrifice 
of herself, her marriage, her home, and her son, Lorenzo G. 
Plyler II, that the writer be permitted to advance to the 
place where he might undertake this study. 
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CHAPTER I 
IWrRODUCT ION 
1. The Problem 
The problem of this dissertation is an investigation 
of the concept of '"God in Heaven'·11 in the religious history 
of Israel, with the hope that this idea might be understood 
more adequately as a religious concept in Christianity today. 
It is accepted generally that the early Christian Church 
appropriated many of its concepts, beliefs, as well as many 
parts of its liturgy, directly from Judaism. The t"God in 
Heaven'~ concept is to be seen as one of these. The idea, 
manifesting itself in Israel, had vital influences on the 
nation's religious development and her life and culture. 
The problem may be stated as follows: 'What was the ttGod in 
Heaven')/ concept of Israel 1 s religion and what were its effects 
on her life and culture? 
2. Definitions 
By the expression t11God in Heaven,'n as it is employed 
in this dissertation, we mean Yahweh, the God of Israel. The 
derivation of the term is drawn from Kaufmann I~hler's state-
ment that it is Yahweh, Israel's God, who is t"eminently the 
1 
God of heaven, n the possessor of the worlds above and below 
(Gen. 14:19). 1 In this context Yahweh is 1' the Lord of 
hosts~11 (I Kings 18:15), and from his dwelling place in 
heaven looks down upon the world, ruling his creation below 
2 ( Isa. 63:15). HmiVever, it must be noted that, even though 
Yahweh is said to reside in heaven, this residence does not 
contain him completely (I Kings 8:27; Isa. 66:1). 
Israel is that group of Semites who have made their 
homeland in Palestine on the eastern shores of the Mediter-
ranean Sea from as early as the beginning of the Iron Age 
(1200 B.C.); as a group of wandering nomads, Israel occupied 
part of the land of Canaan at about the time of the Hyksos 
emigration from Egypt. 3 Reference will be made to Israel 
as either Hebrew, Israelites, or Jews, depending primarily 
on the period to which the reference is being made: Hebrew 
refers to Israelites until the days of Moses; Israelites, 
until the Exile; and Jews, after the return from Babylon. 
The religion of Israel is the record of the nation's 
1 Kaufmann Kohler, 111Heaven, u The Jewish Encyclopedia, 
ed., Cyrus Adler et al., VI(l925), 298. 
2William Foxwell Albright, From the Stone Age to 
Christianity (2d ed.; Garden City, New York: Doubleday 
Anchor Books, 1957), p. 295. 
3Millar Burrows, v~t Mean These Stones? (New Haven, 
Conn.: American Schools of Oriental Research, 1941), p. 77. 
See pp. 73-79 for an evalua tion of the various dating s of 
the Exodus and Conquest. 
2 
3 
faith, documentary and otherwise, as far as these records are 
understandable today in the light of religious experience and 
literary criticism. An effort will be made to view Israel's 
religion from a sympathetic point of view. 1 
Other definitions needing interpretation are explained 
within the body of the dissertation itself, as they are en-
countered. 
3. Limitations 
The dissertation is limited chronologically to the 
periods of those documents which are pertinent to Israel's 
religious history, namely, the canonical and non-canonical 
writings of Israel and her neighbors, their histories and 
artifacts that remain as evidences of the existence of these 
people within the distant past. More explicitly, the periods 
considered in this study extend from the fourteenth and 
thirteenth centuries B.C. until 70 A.D., when Jerusalem 
fell to Titus. 
The study is limited also because of the paucity of 
recorded materials from certain periods of Israel's history. 
Time and the hand of man have done much to destroy the 
literary, architectural, and other graphic evidences of 
1James Muilenburg, '"The History of the Religion of 
Israel, 111 The Interpreter's Bible, ed., George Arthur 
Buttrick et al., I(l952), 293. 
4 
Israel's existence from the early days of the nation under 
Moses to 70 A.D. The problem is especially acute so far as 
the historical records of Israel's ancient neighbors are 
concerned; the critical study of these records has been 
carried on for only about one hundred years. 
Again, problems inherent in the interpretation of the 
available records of Israel's history must be recognized as 
a limiting circumstance. Many processes and developments in 
the history of religions cannot be understood fully because 
of our inability to interpret various materials. Often 
older anthropomorphic phraseologies preserve imagery no 
longer of value. As Edwyn Bevan has shown so successfully, 
within the canon itself no clear trace of the process in 
which Yahweh was identified with the sky survives. He is 
enthroned in the sky, but the process itself is obscured 
by the older anthropomorphisms, which continued in symbolical 
use long after the belief in the literal truth had disappear-
1 
ed. 
Limitation must also be recognized in the area of the 
writer's qualifications and scholarly ability. Dr. Richard 
Frye, Aga Khan Professor of Iranian at Harvard University, 
when questioned about the limitations of language in Near 
Eastern linguistic research, replied that one person cannot 
1 Edwyn Robert Bevan, Symbolism and Belief (Boston: 
Beacon Press, 1957), pp. 44-45. 
5 
know all the languages that are needed for complete freedom 
in investigation. One does not live that long. Therefore, 
one relies on the efforts of his fellowmen, who have cut 
d th i t t . f . t . t . 1 .eeper pa s n o cer a1n areas o 1nves 1ga 1on. The 
writer has been compelled to use the research of others in 
certain areas involving the use of languages pertinent to 
this investigation. Vifhere reference is made in the text 
to these languages only grammars and translations by the 
most qualified scholars have been utilized. 
4. Previous Research In The Field 
In contrast with the extensive work that has been 
done on other concepts of Israel's religion, it would appear 
that relatively little has been undertaken by modern scholars 
within the area of the nGod in Heaven' 11 idea. Extensive re-
search, however, has been done in the area of the God 
concept itself by various students of the history of religion; 
as a consequence there are vast quantities of material avail-
able on the idea of God in Israel and elsewhere. J. G. Frazer, 
2 The Golden Bough, G. van der Leeuw, Religion in Essence and 
1Dr. Richard Frye made this statement before his class 
in Early Iranian Religions during the Spring Term of 1959 at 
Harvard University. The author was a member of the class. 
2 James George Frazer, The Golden Bough (12 vols., 
3d ed. rev.; New York: The Macmillan Co., 1935). 
6 
Manifestation, 1 and E. o. James, The Ancient Gods, 2 may be 
cited as evidence of the great interest in this field of study. 
Within the confines of theology far-reaching inquiries 
have also been launched in attempts to comprehend the meaning 
of deity; from this sphere of study extensive materials rele-
vant to the idea of 'liGod in Heavenu may be found. H. Ewald 
advanced the problem of names for God in the canon in rela-
tion to Biblical theology.3 J. Wellhausen, out of his criti-
cal and historical approach to the Old Testament, noted that 
Israel's God had been raised high above the people by the 
prophets Elijah and Amos.4 The natural bond binding them to-
gether had been severed by external political influences, and 
a new relationship, moral in character, had replaced the older 
covenant. A. B. Davidson continued the study of the names of 
God further in his monumental English treatise,5 which was 
1Gerardus van der Leeuw, Religion in Essence and 
Manifestation, trans. J. E. Turner (London: George Allen 
& Unwin, Ltd., 1938). 
2Edwin Oliver James, The Ancient Gods (London: 
Weidenfeld and Nicolson, 1960). 
3Heinrich Ewald, Old and New Testament Theology, trans. 
Thomas Goadby (Edinburgh: T. & T. Clark, 1888), pp. 80-101. 
4 Julius Wellhausen, Prolegomena zur Geschichte Israels 
(2d ed.; Berlin: G. Reimer, 1883), pp. 441-44. 
5 . 
Andrew Bruce Davidson, The Theology of the Old 
Testament, ed. s. D. F. Sa Lmond (Edinburgh: T. & T. Clark, 
1904), pp. 36-115; also his article "God in the Old Testament," 
Dictionary of the Bible, ed. James Hastings , II(l899), 
196-205. 
followed closely by Gus taf Dalman's i nvest iga t ion int o the 
na mes of Yahweh in the rabbinical material. 1 Bernhard Stade 
t h ought he found that canonical evidence for a rtGott des 
Himmel'' in Isra el was limited to the late portions of the 
canon; he therefore regarded the concept as one of the new 
Babylonian ideas acquired from the Exile. 2 E. Kautzsch 
gave careful attention to the phenomenon of the localiza-
tion of Yahweh's residences in Israe1. 3 A few years later 
two works in English appeared in this series dealing with 
Israel's concept of God and his relationships with men; 
the first, by H. Wheeler Robinson, was written from a 
historical perspective, 4 while the second, by Albert c. 
5 Knudson, was written from a theolog ical point of view. 
That the problem had become complicated by 1924 is 
~ustaf Dalman, The Words of Jesus, trans. D. M. Kay 
(Edinburgh: T. & T. Clark, 1909), pp. 179-233. 
2Bernhard Stade, Die Religion Israels und die 
Ent stehung des Judentums, Vol. I: · Biblische Theologie 
des Alten Testaments (Tubing en: J. C. B. Mohr, 1905), 
pp. 104, 290-91, 325-27. 
3Emil Friedrich Kautzsch, Biblische Theologie des 
Alten Testaments (Tubingen: J. C. B. Mohr, 1911), 
pp. 111-12, 214-16. 
4 
-Henry Wheeler Robinson, Religious Ideas of the 
Old Testament (London: Gerald Duckworth & Co., Ltd., 
1913), pp. 51-76. 
5Albert Cornelius Knudson, The Religious Teachings 
of the Old Testament (New York: Abingdon Press, 1918), 
pp. 68-92. 
7 
evidenced by A. D. Sufferin in attempts to establish a 
relationship between Yahweh and the other gods of the 
) ( ~ v heaven: El Elyon, Ahura Mazda, Bel-samym, Zeus and 
Caelus.l K. Kohler held that the name '~God in heaven" 
appeared quite frequently in Jewish thought during the 
Persian domination and believed that it was due to Persian 
influences. 2 Frazer then brought out his extensive study 
on the worship of the sky by the Aryan and non-Aryan 
peoples of antiquity. 3 The entire situation was reviewed 
by Herman Gunkel, who set forth his beliefs about the 
4 development of Israel's idea of God. E. Pace, in a 
similar effort, had reviewed the concept of Israel's God 
in an English work. 5 
In 1938 Edwin Bevan, in his Gifford Lectures, 
reviewed the materials relevant to the High or Sky-God 
as the Supreme Deity of the universe. 6 It was his 
1Aaron Emmanuel Sufferin, t Jewish God, 111 Encyclopedia 
of Religion and Ethics, ed. James Hastings, VI(l924), 296. 
York: 
2 Kohler, Jewish Encyclopedia, VI, 298. 
3 James George Frazer, The Worship of Nature (New 
The Macmillan Co., 1926), I, 19-73. 
4Herman Gunkel "'Gottesglaube II. A. In Israel, n: 
Die Religion in Geschichte und Gegenwart, ed. Herman 
Gunkel and Leopold Zscharnachy, II(l928), 1359-70. 
5 Edward George Pace, Ideas of God in Israel (New 
York: The Macmillan Co., 1924). 
6 Bevan, Symbolism and Belief, pp. 28-81. 
8 
concluding thought in the lecture on "Height" that aroused 
this writer's interest in the 1~God in Heaven1' concept: 
In the high starry region primitive man 
saw the revelation of perfect order, unvarying 
law, and Christians today face the spiritual 
disorders of the world about them with the 
belief that there is a sphere of being in 
which there is no disharmony and no evil: 
"Thy will be done on earth as it is in 
heaven."l 
Shortly thereafter, J. Pedersen's Israel was com-
pleted;2 in it he showed Israel's close relationShips with 
Yahweh, her God, from the viewpoint of the anthropological 
school of investigators. 3 After World War II a revival of 
9 
interest in the God concept was led by L. Kohler, who 
explained his beliefs in the light of continental theology. 4 
He held that Yahweh was the u God of the Heavens, n but that 
heaven was for Yahweh and that the earth was for mankind. 5 
1Ibid., p. 81. 
2Johannes Peder Eiler Pedersen, Israel: Its Life 
and Culture, I-II trans. Mrs. Aslaug M~ller, III-IV trans. 
Annie I. Fausbpll (4 vol. in 2; London: Oxford University 
Press, 1926-1940). 
3Herbert Ferdinand Hahn, The Old Testament in Modern 
Research (London: Society ror Christian Missions Press, 
Ltd., 1956), pp. 68-74. The volume is by far the best 
recent work summarizing the various approaches employed 
in modern study of the Old Testament. 
4Ludwig Kohler, Theologie des Alten Testament (2d 
ed.; Tubingen: J. c. B. Mohr, 1949). 
5Ibid., pp. 139-42. 
Walther Eichrodt entered the discussion about this time; 
he made reference to a u'Himmelsgott, til but was more inter-
ested in the whole gamut of names applied to Yahweh in the 
1 
canon. To the above works, we need to add the views of 
w. F. Albright and N. H. Snaith who have contributed to the 
fuller understanding of the idea of God in Israel, W. F. 
Albright from an archaelogical perspective, 2 and N. H. 
Snaith from a histor i cal and textual orientation. 3 
Among later scholars who have dealt with the concept 
10 
of God is Otto Baab who wrote a historical theology of the 
Old Testament, presenting his ideas in a systematic manner. 4 
Many terms, he held, have been employed to express the 
concept of God in the Old Testament, and he thought it 
would be of general interest to set forth some of these 
5 in the chronologie order of their appearance. 
At nearly the same time 0. Procksch 1 s posthumous 
lwalther Eichrodt, Theologie des Alten Testament 
(3 vols. in 2; Berlin: Evangelische Verlagsanstalt, 
1948), I, 81-96. 
2Albright, From the Stone Age to Christianity, 
pp. 259-72, 295-99, et passim. 
3 Norman Henry Snaith, The Jews from Cyrus to Herod 
(New York·Nashville: Abingdon Press, 1949). 
4
otto Justice Baab, The Theology of the Old 
Testament (New York.Nashville: Abingdon Press, 1949). 
5 Ibid.' p. 23. 
work appeared, wherein he stated his views on Yahweh, the 
divine names, and the heaven of Yahweh. 1 G. W. Anderson 
reviewed the entire field for the Society for Old Testament 
Study in his 111Hebrew Religion, 11 in which he dealt with the 
original high gods in relation to Israel's Yahweh. 2 
s. Mowinckel added to the materials relevant to the high 
gods.3 G. Ernest Wright has made one of the most recent 
contributions to the idea of nGod in Heaven'·~ in a brief 
commentary on the development of the whole God concept in 
Israel. 4 
5. The Methodology 
Examination of the problem may be approached either 
11 
from a phenomenological or historical perspective. However, 
since neither approach appears to be adequate, an at t empt 
will be made to attack the issue in some manner similar to 
that suggested by Raffaele Pettazzoni: through the examina-
tion of two distinct components of the science of religion, 
1otto Procksch, Theologie des Alten Testaments 
(Gutersloh: C. · Bertelmann, 1949), pp. 436-50, 481-87. 
%eorge Wishart Anderson, ttHebrew Religion,' 
Old Testament and Modern Study, ed. H. H. Rowley (Oxford: 
The Clarendon Press, 1951), pp. 287-90. 
3Sigmund Mowinckel, Religion und Kultus (Gottingen: 
Vandenhoeck & Ruprecht, 1953), pp. 129-32. 
N. y •: 
4George Ernest Wright, The Rule of God (Garden City, 
Doubleday & Co., Inc., 1960), pp. 68-72. 
n interior experience and exterior manifesta tions~'l In this 
manner it is hoped that the ' ~God in Heavenw concept, as it 
developed in Israel's religion, can be illustrated so as to 
have greater value in the study of religion today. 
The first chapter of the dissertation presents the 
introductory materials which are used in the development of 
the study. It is here that the problem is stated, defini-
tions are explained, limitations are set up, research 
previously undertaken is summarized, and the method of 
approach is outlined. 
It often has been asked whether Israel projected her 
God into the t11hea ven111 in imitation of the example of her 
neighbors, or whether this phenomenon was a development in 
her understanding of the spirituality of Yahweh. In 
consequence, the second chapter includes a survey of the 
12 
concepts of a transcendent deity among the peoples surround-
ing Israel. This inquiry involves use of the literary and 
historical records, as well as the archaeological relics, 
of five of Israel's neighbors: Egypt, Ugarit, Assyria-
Babylonia, Persia, and Greece. Each pantheon is reviewed, 
and that deity in each which ruled supreme in the heaven 
and which appeared to be the central figure in the religious 
life of his nation, is considered. 
~affaele Pettazzoni, Essays on the History of Religion, 
trans. H. J. Rose (Leiden: E. J. Brill, 1954), p. 218. 
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The burden of the third chapter ia to discover where 
Israel believed Yahweh's residence to be in relation to her 
own physical location. This study involves both an investi-
gation of the locations of Yahweh's residences within the 
land and the sway of the nation, and a discussion of the 
terms pertinent to her deity, especially as these associate 
him with Heaven. Following this, the localization of Yahweh 
is examined in the light of Israel's history as a nation. 
An investigation of the 0 God in Heavenu concept in Israel's 
literary, historical, and archaeological tradition is carried 
out, with special attention being given to the canonical 
and non-canonical documents. 
In chapter four Israel's religious thought is examined 
and those aspects are considered which connect Yahweh, the 
God of Heaven, with the nation's expanding world-view. 
Accordingly some consequences of Israel's changing religious 
thought on her life and worship are explored. 
Chapter five is an attempt to understand the meaning 
of the concept of nGod in Heaven111 for Israel 1 s religion. 
Yahweh, the Supreme Deity, is described with reference to 
his personality, sovereignty, intention, and morality, 
both before and after the Exile. Even greater emphasis 
is placed on the developmental pattern of Yahweh's character, 
as it is disclosed in the canon and in the deutero-canonical 
writings. Yahweh, the '~God of Heaven, n is considered with 
reference to his heavenly abode, his '·"heavenly host,"1 and 
his protagonists. Also, factors which indicate that nGod 
in Heaven'~ is ever-present within the body of his worship-
pers, Israel, are considered. In this connection prayer, 
the medium of communication which has superseded sacrifice, 
is considered; as before, the canonical and non-canonical 
documents constitute the major evidences for the investiga-
tion. 
In chapter six the conclusions of the dissertation 
are presented. It is here that an attempt is made to 
correlate some of the information brought together con-
cerning the 'tGod in Heaven": concept in Israel. From these 
deductions conclusions are prepared which it is hoped will 
be useful in the future study of the history of religions. 
A selected bibliography, and abstract, and an autobiography 
are appended in that order. 
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CHAPTER II 
THE IDEA OF A SUPREME u GOD IN HEAVENtt 
A..MONG ISRAEL 1 S NEIGHBORS 
1. Egypt: Osiris, Uthe Lord of Eternity" 
i • . Major Sources of Literature 
The religious literature of the ancient Egyptians~ 
as it is known at present, is found largely in the Pyramid 
Texts, 1 the Coffin Texts, 2 the Book of the Dead, 3 and on 
numerous stelae4 and papyri. 5 
1Major works available on the Pyramid Texts are: Kurt 
Sethe, Die altagyptischen Pyramidentexte (4 vols •. ; Leipzig: 
J. c. Hinrichs, 1908-22; K. Sethe, Ubersetzung und Kommentar 
zu den alta tischen P amidentexten (4 vols.; Gluckstadt-
Hamburg: J. J. Augustin, 1935-39 ; Samuel Alfred Browne 
Mercer, Pyramid Texts (4 vols.; New York: Longmans, Green, 
& Co., 1952); Samuel Alfred Browne Mercer, Literary Criti-
cism of the Pyramid Texts {London: Luzac & Co., Ltd., 1956). 
2The standard edition here is A. de Buck, The 
Egyptian Coffin Texts {3 vols.; Chicago: University of 
Chicago Institute Publications, 1935-48). 
3 Chief works on the Book of the Dead are listed in 
Alan Henderson Gardiner~ Egyptian Grammar (2d ed. rev.; 
London: Oxford University Press, 1950), pp. 12-13. 
4Principal publications can be found in ibid., p. 13. 
5For detailed information see James Baikie, Egyptian 
Papyri and Pa)yrus Hunting {London: The Religious Tract 
Socie~, 1925 ; Alan Henderson Gardiner, The Chester Beatty 
Papyri (London: E. Walker, Ltd., 1931); also idem, The 
Ramesseum Papyri (Oxford: Oxford University Press, 1955). 
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The Pyramid Texts, the most ancient and most in~orma-
tive source for the study of the localization of deity, 
were inscribed on the walls o~ nine Egyptian pyramids, 
built by kings of the Fifth to Seventh Dynasties in the 
Nile Valley; namely, Unis, Teti, Pepi I, Merenre, Pepi II, 
Neit, Apouit, Oudjebten, and Aba. Unis was the last king 
o~ the Fifth Dynasty; Teti, Pepi I, Merenre, and Pepi II 
were of the Sixth Dynasty; Neit, Oudjebten, and Apouit were 
queens of Pepi II; and Aba was o~ the Seventh Dynasty. The 
texts of the ~irst five pyramids were discovered by Maspero 
in 1880, and the rest by Jequier ~rom 1920 to 1935. 1 From 
their contents it would appear that the texts were written 
between 2350 and 2175 B.C. and describe religious condi-
tions 1J':hich were already ancient in Egypt's history, and 
which can be loosely divided into three distinct areas, 
namely, solar theology, the religion and myth of Osiris, 
and the unification of Lower and Upper Egypt. 2 These were 
royal texts which recited the dead king's resurrection and 
new-birth, his divine personality, and his immortality. 
In heaven the deified king was able to surmount any diffi-
culty, and in the person of the great god he ruled as the 
revived Osiris. 3 
1 Mercer, Literary Criticism of the Pyramid Texts, p. 6. 
2 Ibid., p. 9. 
3 . Mercer, The Pyramid Texts, I, 3. 
Largely funerary in nature, the Pyramid Texts relate 
to the opposing theological systems of Re; the Sun-god, 
d d d t . 1 and Osiris, the god of the ea an resurrec 1on. But 
long before these writings were inscribed on the walls of 
the pyramids, Osirian texts existed as did texts of the 
17 
Rec ·cult, and it was probably the theologians of Heliopolis, 
the priests of the sun-god, who first began to compile the 
funerary collections. They were aided by the Osirians, and, 
by redaction, the name of Osiris was introduced into the 
solar writings until he became identified with the dead 
Pharaoh. Gradually, Osiris became more and more of a 
celestial god, and ultimately he was accepted into the 
2 heavenly pantheon. 
ii. Religion in Egypt 
The Egyptians, like other ancient peoples, must be 
seen as highly religious people who found their religion in 
nature about them. They assumed very early that this crea-
tion possessed life or powers which they could use for their 
own benefit or which could become the means of their QDtime-
ly death; these .forces were their earliest gods. An 
1 John Albert Wilson, The Culture of Ancient 
(Chicago: The University of Chicago Press, 1958 , 
2 
Mercer, ~iterary Criticism of the Pyramid Texts, 
p. 29. 
examination of the Egyptians' first writing efforts show 
that they were most impressed by two of these forces, the 
sun and the Nile River. The source of benevolent light and 
destructive heat was worshipped under various titles, 
.( 
namely, Re, Atum, and Horus. The Nile, Osiris, regular 
in its yearly inundation and fertilization of the land, 
had been endowed with supernatural powers from very early 
in man's memory. Almost from the first a distinct rivalry 
appeared between these two deities for the highest place 
1 in the Egyptian pantheon. 
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The cosmology and cosmogony of the early Egyptians 
developed out of their daily life and relig ious experience. 2 
In both areas, their explanation of the supernatural and 
the natural was as limited in extent as their own confined 
geographical area, but the natural framework permitted the 
rebirth of nature, and in like manner it insured for them 
the elements of life-giving sustenance, here and in the 
hereafter. 3 
The domain of the gods, who were eighty or more in 
1 James Henry Breasted, Development o~ Religion and 
Thought in Ancient Egypt (New York: Charles Scribner's 
Sons, 1912), p. 8. 
2For the cosmolog ical and cosmogenic aspects of 
Egypt ian life see John Albert Wilson et a 1. , '"Egypt, tt 
Before Philosophy (Baltimore, Md.: Penguin Books, 1949), 
pp. 51-70. 
3 Ibid.' p. 70. 
number, was the heavens, the sky, and the Egyptians' inter-
pretations of it were numerous. In one, a very early 
explanation, the sky was a gigantic cow whose feet rested 
on the earth. In another the sky was a woman who supported 
herself like an arch, with her hands and feet upon the 
earth. In later times, the Egyptians understood the sky 
as a sheet of water on which the stars sailed boats; again, 
it was understood as that which rested on the four pillars 
of heaven, fabulous mountains situated at the earth's four 
1 
corners. 
Another world, the land of the dead, is attested by 
the Egyptian texts also. This was a dark, confined area 
under the earth, lighted at night by the sun when it sailed 
through in its bark. Access to the underworld was by means 
of a mysterious river which ascended to the upper world. 
This stream, the river Nile, entered the land of the living 
at the southern border of Egypt like two whirlpools near 
the island of Elephantine, and flowed northward to the 
Mediterranean Sea. 2 
In ancient Egypt the kingly succession was viewed 
1 Adolf Erman, A 
trans. A. s. Griffith 
Ltd., 1907), pp. 6-7. 
2 Ibid., p. 7. 
Handbook of tian Reli ion, 
London: Archibald Constable & Co., 
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in a mythological light. 1 The living king , Horus, succeeded 
his dead father, Osiris, 2 on the throne, so that there al-
ways was a living Horus as the ruler of Egypt; the dead 
f ather, Osiris, was removed completely from the earthly 
scene. In the Osiris-Isis-Horus myth Osiris was killed by 
Seth, his brother; Osiris was revived from realms beyond 
the natural, and assumed his kingly powers in the realm of 
the dead, his vitality continuing on from the earth in which 
he rested. Horus, the son, ascended the throne, assuming 
the temporal and spiritual powers of his father in the land 
of the living . In this manner Pharaoh symbolized the per-
sisting manifestations of chthonic forces. Later, in 
Egyptian relig ious development, when the Egyptians came to 
the place where the avera ge man's conception of the future 
life did not differ greatly from that of his Pharaoh's, the 
3 Egyptian, too, looked for a life eternal with the gods. 
1 See Samuel Alfred Browne Mercer, Horus, Royal God 
of ~ypt (Grafton, ~ass.: Society of Oriental Research, 
1942 , for a fUll analysis of this sun-deity; also Rudolf 
Anthes, u:.Egypt ian Theology in the Third Millennium B.C. , t.t 
Journal of Near Eastern Studies, XVIII (July, 1959), 169-212. 
2Plutarch's rendition o.f th~ Osiris-Isis-Horus myth 
is printed in Ernest Alfred Wallis Budge, The Gods of the 
~yptians (London: Methuen & Co., 1904), II, 186-194; see 
James Bennett Pritchard (ed.), Ancient Near Eastern Texts 
Relating to the Old Testament (Princeton, N.J.: Princeton 
University Press, 1950), pp. 14-17. 
York: 
3Henri Frankfort, Ancient Egyptian Religion (New 
Columbia University Press, 1948), pp. 102-3. 
iii. The Supreme God of the Pantheon 
In a polytheistic society like ancient Egypt, it is 
dif f icult to p ostula te a supreme g od, but, in the light of 
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the relig ious texts, it is permissible to say that Osiris 
became the supreme deity of the pantheon. mThe leg end of 
Osiris,"~ writes Jacques Vandier, t so simple and so familiar, 
had conquered the heart of all •••• tttl Why was this 
possible, one naturally asks. The answer must recognize 
the i mportance of the joy of a resurrection, which, the 
Osirian cult made accessible to the averag e man. 2 
Osiris appeared late on the Egyptian relig ious scene, 
-( later than Re , and was probably not worshipped until the 
3 4 dynastic p eriod began. His headquarters were at ~dw, 
Burs i ris in the Delta, where he had earlier superseded the 
1 Jacques Vandier, La. Relig ion { p-yptienne (Paris: 
Pres s es Universitaires de France, l 9 49i, pp. 99-100. 
2 Ibid., p. 100. 
3For relig ion in Egy pt p r ior to Osiris see: Ernest 
Alfred Wallis Budg e, From Fetish to God (London: Oxford 
University Pr~ss, 1934), pp. 40-44; Adolf Erman, Die 
Relig ion der Agypter (Berlin-Leipzig: Walter de Gruyter 
& Co., 1934), pp. 25-48, 131-156; Samuel Al~red Browne 
Mercer, The Reli ion of Ancient t (London: Luzac & 
Co., Ltd., 1949 , pp. 48-79 , 124-162; Georg e Averay 
Wainwright, The Sky-Religion in Egypt (Cambridg e: Cambridg e 
University Press, 1938), pp. 3-20, 85-98. 
4An explanation of this hierog lyphic transliteration 
i s found in Budg e, From Fetish to God, p . 65. 
ind i g enous nome g od Anz-ti. It was in the late Fifth 
Dynasty t hat Osiris began to app ear in the funerary tex ts 
with Anubis, the older god of the dead, and in the Pyramid 
Texts his name app eared next in frequency after that of 
R-C 1 e • In the Sixth Dynasty Osiris came to Abydos in Upper 
Egypt, his most holy p lace of p ilgrimag e, and by the 
Twelfth Dynasty, he was acclaimed the national god. 2 
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Osiris is the Greek form of the Egyptian heiroglyphic 
ideograms which are read AS-AR or AS-AR I. In the Ptolemaic 
period , the ideograms were variously read a s US-AR I, SER, 
US ER , USRI, and ASARS, from which we probably have the 
traditionally used Osiris, meaning 111 Seat of the Eye. u 3 
Because of the marked similarities between Osiris, Marduk 
v 
and Assur, many Egyptolog ists hold to a common orig in for 
all, probably in Syria during the Protoliterate period. 4 
1Mercer, Literary Criticism of the Pyramid Texts, 
p. 53, reports that 0'0s_1:ris' name is in the ratio of five 
to eight with that of Rer, w~fch illustrates, in Osiris, 
inroads on the relig ion of Re ~ at the time of Unis' 
build ing of the first pyramid. 
2wainwright, p. 99. 
3Budge, From Fetish to God, p . 187. For an exaus-
tive treatment of Osiris and his relation to ~~rduk of 
Babylon and Assur of Assyria, both philolog ically and 
theolog ically, see :ibid., pp. 184-198. 
4Henri Frankfort, The Birth of Civilization in the 
Near East (Garden City, N.Y.: Doubleday Anchor Books, 
1956), pp. 121-137. Here is a detailed survey of contacts 
between Egypt and Mesopotamia in the fourth millennium, 
B.C. 
iv. Attributes of Deity 
Osiris, primarily a fertility-god, is best described 
in Utterance 670 of the Pyramid Texts. 1 Here is set forth 
the lament of the family of the dead Pharaoh. The women 
cry and shout as they beat themselves (l974b-c-d): 'Thou 
art gone, thou art come; thou art asleep; thou art alive'• 
(l975a-b). Their lament chang es into wonder and awe, for 
Osiris has been aveng ed by Horus, his son; the old king 
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may now depart in peace (l977a-l980c). Once Osiris revives, 
the women exult: n;Thou mountest towards the broad-hall of 
Atum ••• to thee heaven is g iven ••• even Osiris N. who 
ascends from Geb. "~2 As the text demonstrates, Osiris is 
the g od of the resurrection, first of the Egyptian k ing, 
and later, as the democratic spirit permeates Egyptian 
society, of the average man. 
The annual renewal of nature in Egypt also was united 
with the idea of the resurrection of the body. In this 
manner Osiris was understood as the revitalizing power of 
nature, and his authority was asserted over the Nile, the 
field , the flock, and the peaceful occupations of the 
agricultural economy; thus he overcame the strength and 
1Mercer, The Pyramid Texts, I, 294-295. Cownentary 
on Utterance 670 can be found in Volume II by the same 
author, pp. 887-894. 
2utterance 670: l 984a, l9 85a, l986b. 
power of the ruling classes and became the champion of 
rights for the average Egyptian citizen. 
2. Babylonia and Assyria: Marduk, 
' ~ son of the Glorious Chambern 
i. Major Sources of Infor:rmtion 
Archaeology has changed our understanding of 
Babylonian and Assyrian religion to a considerable degree. 
Until the middle of the nineteenth century little was 
known in this area beyond what was supplied by classical 
writings such as Berossus and Herodotus, and the Old 
Testament. 1 However, with the excavation of such ancient 
cities as Nineveh, Erech, Ur, and Kish, great quantities 
of clay tablets containing religious materials ranging in 
time from the earliest Sumerian to the late Seleucid 
periods have been made available for scholarly study, 
especially of the daily lives of the peop le of this area.2 
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1samuel Henry Hooke, Babylonian and Assyrian Religion 
(London: Hutchinson's University Library, 1953), p. 13. 
2samuel Noah Kramer, "'Preface,'li Sumerian Mythology 
(Philadelphia: American Philosophical Society, 1944), 
pp . vii-xi, presents an excellent introduction to Sumerian 
tablets. Also see Samuel Noah Kramer, From the Tablets of 
Sumer (Indian Hills, Colo.: Falcon's Wing Press, 1956); 
Edward Chiera, They Wrote on Clay (Chicago: The University 
of Chicago Press, 1959); Herman Vollra t Hilprecht ( ed. ) , 
Ex lorations in Bible Lands in the 19th Centur (Phila-
delphia: A. J. Holman & Co., 1903, pp. 3-577, illuminates 
the work done at this time in the Assyrian-Babylonian 
excavation. 
In addition to these cuneiform tablets, great quantities of 
cylinder seals, larg e and small, made of hard stone have 
been uncovered; these contain owners' na mes and represen-
tations of deities in various religious acts and rituals. 1 
Still other i mportant sources are the inscriptions on 
stelae, statues, building s, as well as the law codes of 
the two civilizations. 2 By far the greater part of this 
relig ious literature has been found on clay tablets, and 
such literature may generally be divided into myths, 
1Numerous works amplify these materials. See Henri 
Frankfort, Cylinder Seals (London: ~~ cmillan & Co., 1939); 
Cyrus H. Gordon, '~Western Asiatic Seals in the Walters Art 
Gallery, '-'~ Iraq, VI(Spring , 1939); Hans Henning von der 
Osten, Ancient Oriental Seals in the Collection of Mr s. 
Agnes Baldwin Brett (Chicago: University of Chicag o Press, 
1 936); Hans Henning von der Osten, Ancient Oriental Seals 
in the Collection of Mr . Edward T. Newell (Chicago: 
University of Chicago Press, 1934); William Hayes Ward, 
The Seal Cylinders of Western Asia (Washington, D. C.: 
The Carneg ie Institution of Washington, 1910); Boston 
Museum of Fine Arts, Ancient Near East Seals and Gems, 
Boston, !mssachusetts. 
2Among many, these are esp ecially pertinent: Georg e 
Aaron Barton, The Royal Inscr iptions of Sumer and Akkad 
(1\iew Haven: Yale University Press, 1929); Godfrey Rolls 
Driver and John C. Miles (eds.), The Babylonian Laws 
(2 vols.; Oxford: The Claren don Press, 1952-55); G. R. 
Driver and John c. Miles (eds. ), The Assyrian Laws (Oxford: 
The Clarendon Press, 1935); William w. Hallo, Early 
Meso otamian Ro al Titles (New Haven: The American 
Oriental Society, 1957 ; Daniel David Luckenbill, Ancient 
Records of Assyria and Babylonia (2 vols.; Chicag o; Uni-
versity of Chicago Press, 1926-27); Robert Henry Pfeif fer, 
State Letters of Assyria (New Haven: The American Oriental 
Society, 19 35); and Leroy Waterman, Royal Correspondence of 
the Ass\rian Empire (Ann Harbor: University of Michigan 
Press, 930-36). 
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liturg ies, ritual texts, incantations and spells, and omen 
and astrological texts. 
ii. Religion in Babylonia and · Assyria 
When the ancestors of the Babylonians, a Semitic 
race, moved into the lower Mesopotamian valley, they en-
countered a non-Semitic people who called themselves after 
one of the city-states of the delta, the Sumerians. 1 The 
invaders quickly accepted the customs and life of the 
Sumer ians which were more highly developed tban their own. 
The language of the northern delta, Akkadian, became the 
official language, since the invaders settled around 
Babylon, and the agricultural religion of Sumer superseded 
the nomadic religion of the early Babylonians. Long before 
the first Babylonian dynasty, the Sumerians had devised 
lists of their gods, and in Erech, possibly as early as the 
middle of the third millennium B.C., a standard list was 
comp iled. First and supreme was Anu, AN, 2 •theaven. n3 
1Kramer, Sumerian Mythology, p. vii. 
2An explanation of Anu is treated fully by Thorkild 
Jacobsen ' ~;Mesopotamia,"' Before Philosophy (Baltimore, Md.: 
Penguin Books,, 1949), pp. 148-53. Further information is 
available in Edouard Dhorme, Les Religions de Babylonie et 
d'Assyrie (Paris: Presses Universitaires de France, 1949), 
pp. 22-26, 45-48; see Seal #34.197 Boston Museum of Fine 
Arts, Ancient Near East Seals and Gems, a seal impression 
of the god Anu. 
3
cyril John Gadd, A Sumerian Reading Book (Oxford: 
The Clarendon Press, 1924), p. 178. 
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Combined with Anu were two other deities, Enlil and Enki 
or Ea, forming a triad that regulated the universe. 1 Anu's 
abode was in the heaven above the earth; Enlil, the g od of 
the lands or the earth, ruled the earth and held supremacy 
over mankind, while Ea, g od of the abyss of waters, con-
trolled the underworld ocean on which the world rested. 
Added to the triad was a female deity, Aruru, whose special 
concern was child-birth. 2 
Th e god-lists contain a second triad also, which was 
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comp osed of Sin, the moon-god; Samas, the sun-g od; and Adad, 
the storm or weather-g od. Like the first triad, this group 
had a female deity who was associated with it. This was 
Istar, the most widely worshipped and best-known g oddess 
3 
of the entire pantheon. 
Widespread in Babylonian relig ious think ing was 
the idea that man was created to serve the g ods, and from 
this premise followed most of the mythology and ritual of 
th 1 . . 4 e re 1g 1on. The g ods enjoyed themselves and demanded 
the g ood things of life: eating , drinking, music, and 
~filliam Fairfield Warren, The Earliest Cosmologies 
( New York: Eaton & Mains, 1909), pp. 33-40. 
2 Hooke, pp. 24-28. 
3 Ibid.' p. 30. 
4 For a full treatment of Babylonian relig ious 
thinking , see Kramer, Sumerian Mythology, pp. 30-42, 68-75. 
dancing . s. H. Hooke has said: 1 
They required beds to sleep in and to enjoy the 
pleasures of marital intercourse; they had to be 
washed and dressed, and appeased with pleasant 
odours; they had to be t aken out for drives on 
state occasions. All such activities assumed 
the fiction that the imag es of the g ods were 
alive, but for the ancient Babylonians it was 
more t han a fiction. 
Contemporary with the Babylonian influx into the 
lower Mesopotamian valley was a similar Semitic population 
movement into the upper valley, the Assyrians, who made 
their capital at Assur on the Tigris River. Their chief 
god was Assur who has been identified with An-sar, the 
prototype of Anu. However unlike Anu, Assur was very 
active in the life of Assyria, especially as the royal god 
of war. As the national god, he was freed from the limits 
of localization and form, though he often was represented 
as a human being, but more like a superman than a mere man, 
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as an archer rising from a winged-sun. v Assur was the divine 
leader · of the Assyrian armies leading them to world conquest. 2 
1 Hooke, p. 56. 
2For a fuller understanding of Assur refer to: Dhorme, 
pp. 24-26, 156-173; Hillel A. Fine, Studies in Middle-
Assyrian Chronology and Religion (Cincinnati: Hebrew Union 
College Press, 1955), pp. 98-101; Frankfort, Cylinder Seals, 
pp. 205-214; Robert William Rogers, The Rel~ion of Babylonia 
and Assyria (New York: Eaton & r~ins, 1908 , pp. 59-88; 
Archibald Henry Sayee, The Religions of Ancient Egypt and 
Babylonia (Edinburgh: T. & T. Clark, 1902), pp. 365-370; 
and Leonard William King , First Steps in Assyr ian (London: 
Kegan Paul, Trench, Trubner & Co., Ltd., 1898), p. cxxxvii. 
When the Assyrians took control of the Tigris-Euphrates 
valley from Babylon, they also accepted the Babylonian 
religion, but made Marduk subservient to Assur, for a time 
at least. However, by the time of Assurbanipal (668-626 
B.C.), this Babylonian god was replacing Assur as head of 
. the pantheon. 1 
iii. The Supreme God of the Pantheon 
Hammurabi's consolidation of the city-states of 
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Mesopotamia was the prelude to Babylonian supremacy in the 
world. 2 More than this, it made Marduk, the local city-god 
of Babylon, an int~rnational deity as well as the supreme 
god of the land. The name of this deity, from its complex 
3 ideogram, can mean "infant sun," or 11 son of the glorious 
chamber." 4 
The first historical mention of Marduk appears in 
the introduction to the Code of Hammurabi, where he is 
definitely regarded as the city-god of the conqueror, for 
1 Hooke, pp. 24-28. 
2Albright, From the Stone Age to Christianity, p. 10. 
The date of Hammurabi is placed at about 1728-1686 B.C. 
3Dhorme, p. 140. See also Driver and Miles, The 
Babylonian Laws, II, 115-116. 
4Morris Jastrow, The Religion of Babylonia and 
Assyria (New York: Ginn & Co., 1898), p. 116 n.l. 
it was in the name of Marduk that Hammurabi proclaimed law; 
he was the beloved of Imrduk: 1 
~fuen 1~rduk commanded me to give justice to 
the people of the land and to let (them) have (good) 
governance, I set forth truth and justice throughout 
the land (and) prospered the people •••• 
By the grace of ~~rduk, Hammurabi possessed the re-
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joicing heart, power, and abundance necessary to bring about 
an expansion in both relig ion and politics, a development 
which supported the developing world empire of Babylon. 
The deity's protection sufficed for every purpose; however, 
this did not hinder Hammurabi from worshipping other gods 
as well, for he built a great temple at Sippar for Inanna 
(I star), to whom he was deeply attached. At the same time 
Ha~murabi, the world conqueror, needed a war-god as his 
patron, and . chose Marduk for his warlike qualities. It 
was !mrduk who provided the king with power, land, and 
slaves, held supreme sway in heaven, and heaped unprece-
dented favor and g lory on his faithful followers. 2 
iv. Attributes of De ity 
The most striking quality of I~rduk was his supremacy. 
His home was in Babylon in the great temple Esag ila on the 
1Driver and Miles, The Babylonian Laws, II, 13. 
2 Jastrow, The Relig ion of Babylonia and Assyria, 
pp. 117-118. 
east bank of the Euphrates, 1 and it was only there that 
shrines might be erected to other deities, not that they 
might receive homa ge, but in order that they might honor 
Marduk. :M9.rduk' s supreme power came to him through his 
father Fa, as the Akkadian creation story illustrates. 2 
But in reality Marduk had assumed the· position of Enlil, 
in the earlier Sumerian triad, through the military might 
of Hammurabi; the creation story mythologized this transi-
tion, making Marduk the conqueror of Tilamat and her 
followers, who had instituted a rebellion against the 
supremacy of the Assembly of the gods of heaven (IV, 80-
140). 
Having assumed the attributes of Enlil or Bel, the 
lord of the lands (VII, 136), Marduk became the god of 
renewed life, and, likewise, was the one who restored the 
dead to life. The great New Year's festival celebrated 
Mardcl{ 1 s annual efforts to sustain mankind, both physically 
and spiritually. Under his title of "'Fifty"' (VII, 143) 3 
1Sidney Smith, 111The Practice of Kingship in Early 
Semitic Kingdoms,ni th Ritual and Kin shin, ed. s. H. 
Hooke (Oxford: The Clarendon Press, 1958 , p. 39. 
2 Pritchard, Ancient Near Eastern Texts Relating to 
the Old Testament, pp. 60-72. 
3Ibid., pp. 69-72. 'llFiftyn was the title under 
which Marduk was worshipped by his followers. It was 
derived from the fact that fifty names were used to 
describe the god's attributes (VI, 122-VII, 143). 
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lVIarduk was, nevertheless, more of a g lorified king than a 
restorer of life. He was the protector of the weak and the 
persecuted; he degraded the g reat and elevated the small, 
and with his awe-inspiring wrath he subdued the evil-doer, 
nfirm in his order, his command unalterable, the utterance 
of his mouth no g od [couli] chang e 11' (VII, 151-152). 
3. Syria: )El, " the Father of Yearsn 
i. Major Sources of Information 
Until 1928 the g reater part of our information about 
relig ion in ancient Syria was derived from references in 
the Old Testament and the classical writers. However, the 
situation was altered substantially in consequence of the 
fact that on a spring day in that year an Arab peasant 
struck a stone slab with his plow and found under the slab 
an ancient tomb, the first indication of the Ras Shamra 
texts. Excavations conducted by C. F. A. Shaeffer in 
eleven campaig ns between 192 9 and 1939, as well as later 
campaigns, have disclosed a quite new civilization to 
the world. 1 The mound Ras-ash-Shamrah (shortened to Ras 
32 
1Claude Frederic Armand Schaeffer, The Cuneiform 
Texts of Ras Shamra-Ugarit (London: Oxford University Press, 
1939), pp. l-32; with this see Ugaritica I (Paris: Librairie 
Orientaliste Paul Geuthner, 1939), pp. 3-52 by the same 
author; also his Ugaritica II, ibid., 1949 and Ugaritica 
III, ibid., 1956; likewise, Le Palais Royal d 1Ugarit II, 
TTl, ~(Paris: I mpr imerie Nationale, 1955, 56, 57). 
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Shamra) about twelve miles north of Latakia on the north 
Syrian coast, became the identifying name for the great 
numbers of clay tablets and other archaeological discoveries, 
which were the remains of the ancient city-state of Ugarit, 
previously known from Babylonian, Egyptian, and Hittite 
records. 1 
The texts, dating from about 1400 B.C., were found 
to be of various sorts: literary, religious, lexical, 
scholastic, administrative, commercial, political, gov-
ernmental and personal. They were written in Akkadian, 
Hurrian, and Sumerian cuneiform, and a theretofore unknown 
language, Ugaritic, which consisted of 26 or 27 wedge-
shaped signs. As a result of the intense investiga tions 
of H. Bauer, E. Dhorme, C. Virolleand, and others, the 
texts were deciphered and substantial headway was made 
in their interpretation by the end of 1930. 2 They were 
followed by H. L. Ginsberg , C. H. Gordon, and T. H. Gaster 
in the United States, as well as a number of other y oung er 
1 See John Gray, The Lega cy of Canaan (Leiden: E. J. 
Brill, 1957), pp. 1-17. This chapter, ICUgarit and its 
Records,tt g ives an excellent review of' Ras Shamra, its 
excavators, the materials, and some g eneral features of 
the mythology involved; an extensive bibliography is 
included also, see pp. 217-228. 
~ . 2Godfrey Rolls Driver, Canaanite lftrths and Leg ends 
(~dlnburgh : T. & T. Clark, 1956), p. 2. A g ood bibliog -
raphy on Ras Shamra is available in this text als o 
. . ' pp. Xl-XlV. 
men who have contributed extensively to the understanding 
of the texts. 1 
ii. Religion in the Ras Shamra Texts 
The Ugaritic religion of the Ras Shamra texts was 
similar to other fertility religions of the ancient Near 
East, for it was a religion based on various personifica-
tions of nature. Since these fertility relig ions answered 
both individual and community needs, a public religious 
institution was required, which consisted of houses for 
the gods, priests to care for them, and sacrifices to 
nourish the gods. 2 However, the Ugaritic religion was 
also different from some others at this time, because 
there were two types of deities being honored in one 
pantheon concurrently; the citizen of Ugarit recognized 
both Je13 and ba(al4 as gods who ruled over his life. 
The first, the personification of the power that inspired 
1 . IbJ..d., p. 2. 
2Theodor Herzl Gaster, '~The Religion of the 
Canaanites," Ancient Religions, ed. Vergilius Ferm 
(New York: The Philosophical Library, 1950), p. 117. 
3cyrus Herzl Gordon, Ugaritic Manual (Roma: 
Pontificium Institutum Biblicum, 1955), p. 236 
(20.108). 
4 Ibid., pp. 247-248 (20.340). 
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awe in him, was numen, 1 anything that mi ght be regarded 
as a source of the weird , eerie, and uncanny. The second, 
the indwelling dyna mic force wh ich activated an aspect 
of nature, was g enius, that factor which gave to phenome-
non its effectual existence. 2 Both types tended to blend; 
c 
each ba al, in some relation, was the numinous quality of 
an >el, their distinction being more schematic than real. 
However, ->el, a transcendent deity, fostered the idea of 
the master to servant relationship, one of worship; the 
ba'al relationship, necessarily i~nanent, was one of 
. 3 
cormnunJ.on. 
The texts present traces of a very complex situa-
tion, for here was an earlier and later pantheon that was 
in the process of being a ma l gamated. There is evidence of 
conflict between )El, apparently the older supreme deity, 
( 
and Ba al, the younger usurper, with the outcome depending 
on Ba'al's rain charac'teristics. As the god of fertility 
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1Martin Persson Nilsson, A History of Greek Religion, 
trans. F. J. Fielden (Oxford: The Clarendon Press, 1925), 
pp. 76-104; here is set forth a discussion of numen in 
primitive belief and ritual. 
2 IbJ."d. H N"l l d ere J. sson a so eals with the i dea of 
genius. 
3Gaster , Ancient Reiig ions, pp. 119-121. 
Ba(al reigned on earth under the suzerainty of JE1. 1 
iii. The Supreme God of the Ugaritic Pantheon 
Until evidence to the contrary becomes a va ila ble, 
would appear feasible to name )El the supreme god of the 
Ugaritic pantheon. The arguments in favor of Ba ( al are 
extensive, but until they are verified with more evidence 
it is probably as John Gray has concluded: 2 
The Semites of Ugarit were so far true to 
their primitive tradition that in the 14th 
century they still regarded El as their senior 
deity, though his position, broadly speaking , 
is rather an honorary one, at least in the 
fertility-cult, where the most active deity is 
Baal. 
The Ugaritic texts attest the existence of )El as 
a proper name and as a specific god, and not as a common 
it 
appellative for deity, as was commonly thought by scholars 
for a long time. 3 Beyond what the myths from Ras Sb.amra 
1see John Gray, The Legacy of Canaan, pp. 115-116, 
for a discussion of the interpretation offered in behalf 
of:> El as against BaCal; also Edmond Jacob, Theolog ie de 
l'AnCien Testament (Paris: Delachoux & Niestle, 1955), 
pp. 34-35; Driver, Canaanite Myths and Legends, pp. 20-21. 
But see Marvin H. Pope, El in the Ugaritic Texts (Leiden: 
E. J. Brill, 1955), pp. 82-104, for a negative view of_, El; 
likewise, Arvid Schou Kapelrud, Baal in the Ras Shamra ---
Texts (Copenhag en: G. E. C. Gadd , 1952), pp . 135-145, 
for an argument for Ba'al. 
2 Gray, The Legacy of Canaan, p. 116. 
3Pope, El in the Ugaritic Texts, p. 5. 
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relate ) about El, the excavations are sources of other 
direct evidence of this god; he is represented graphically 
on a limestone stele, which was found by c. F. A. Schaeffer, 
in 1937, at Ras Shamra. 1 The god is a regal person, seated 
on an Egyptian-style throne, with his feet resting on the 
foot-stool of authority. He wears a long robe which descends 
nearly to his ankles, and a high crown from which elongated 
horns extend. His beard is full, long, and carefully 
dressed; his left hand is extended in benediction toward 
another standing figure, the King of Ugarit possibly, who 
hands to the god an offering and a libation. Above the 
figures is a winged solar disk indicative of some connec-
tion with a solar pantheon in the heavens. 2 
It is in the Ba(al myth that the texts best describe 
) 3 the god El. Here one finds that )El is the deity who 
receives obeisance from all who venture into his domain; 
and it is only by his authority that any action is under-
taken in this arena (VI, iii, 23-25). Sacrifice is due 
him; he likes oxen and sheep, especially bulls and rams, 
yearling calves and lambs (VI, iv, 28-32). His palace is 
1schaeffer, The Cuneiform Texts of Ras Shamra-
Ugarit, p. 60, and Plate xxxi. 
2contrast with Figure Plate 2, xxxii, ibid., which 
is a representation of BaCal. ----
3Driver, Canaanite Myths and Legends, pp. 73-121. 
at the 11jsource of the riverstt (III, C 5), and is set on 
n:the mount of El111 (III, B 12). c Anat, as she prepares to 
make a plea for Baca l for her father, describes .)El as 
one aged with hoary hair and beard, and who , judging from 
the tone of her threats, can be threatened by those he 
) loves and has spoiled (V, v, 1-3). However, El is not 
the regal king that he was in times past, for he is now 
like the other gods in the Assembly who, except for Bacal, 
cower at the presence of the emissaries of Yam (III B 
15-37). 
iv. Attributes of Deity 
J El is named many times in the texts as 'lithe Father 
of Years11i eab S'nm), which, if the authorities are correct, 
would mean that ~ El regulated the seasons. Some scholars 
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suggest that he was originally either a solar or lunar 
deity. However, should ~nm not mean "·years,' · but mexalted,t 
then 'El may be understood as the father of the divine 
family. "Father of Years/'' as one of the appellatives 
) 
most commonly used of El, indicates that he is known as 
l.l'king 11' in this sense also. ·This term mi ght indicate, as 
Gray has suggested, order versus disorder, or that the 
human king stands in a peculiar relation with) El, as 
1Gray, The Lega cy of Canaan, p. 116-17. 
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would appear from Keret , where the king is '!. the son of El. n: 1 
However, the name that is used more than any other in the 
Ba' al myth for )El . is llbull.n 2 This may be an allusion 
either to his strength or his procreative powers, more 
probably the latter since )El is the father of the divine 
) family, and, in the one text where El is portrayed as an 
active character, he is the procreator of the deities 
Sachar and Salim, the Morning and Evening stars. 3 One 
other name for )El that is cited repeatedly in the 
fertility-cult myth of Ba(al designates )El as the wise 
possessor of "'wisdom everlasting, 11 (Baal V v, 31-32). 
) 
.A s the wise one, El speaks to his people through dreams 
and visions (Keret i, 35-iii, 49).4 )El is the only god 
of the Ugaritic pantheon to be cited in this way, and, 
since wisdom is a natural by-product of )El 1 s age, this 
might indicate a connection with Ea of Sumer who was 
known for his superior wisdom.5 
lIb i d • , p • 117 • 
,
2Driver, Canaanite Myths and Legends, pp. 73-121, 
the Ba al myt;h . 
3Pope, p. 35. See this author's chapter, "El 1 s 
Bpithets and Attributes ,' ~ pp. 25-54, for a. full discussion 
of ) El' s characteristics; also Driver, Canaanite Myths and 
Lege~ pp. 22-23. 
4 Ibid., pp. 29-33. 
5Pope, pp. 42-43. 
4. Persia: Ahura IVIa. zda, 'tthe Wise Lord"' 
i. I~ jor Sources of Information 
The relig ion of Ahura-Mazda is known directly 
1 through the Gathas, the sacred writings of Zarathustra 
or Zoroaster, the Iranian prophet. 2 These are a part of 
the Yasna, the great liturg ical texts of the Zoroastrian 
holy book, the Avesta. 3 Indirectly, additional literary 
materials are available in the Rigveda, 4 ~he scriptures 
of the Indo-Iranians, as well as the inscrip tions, stelae, 
and papyri from various archaeolog ical remains of the 
1 Jacques Duchesne-Guillemin, The Hymns of Zara-
thustra, trans. ~~s. M. Henning (London: John Murray, 
i952), and Dastur Framroze Ardishir and Peloo Nanovulty, 
Songs of Zarathustra (London: George Allen and Unwin, 
Ltd., 1952). These are the newer translations. 
2walter Bruno Henning, Zoroaster (London: Oxford 
University Press, 1951). Here is an excellent, up-to-da te 
discussion of Zarathustra. 
3Friedrich Max Muller (ed.), The Zend Avesta, 
Vol. IV, XXIII, XXXI of The Sacred Books of the East, 
trans. James Darmesteter (Oxford: The Clarendon Press, 
1883-1901). 
~ermann Grassman, Rig-Veda (2 vols.; Leipzig: 
F. A. Brockhaus, 1876); F. Ma x Muller (ed. and trans.), 
Vedic Hymns, Vol. XXXII, XLVI of The Sacred Books of the 
East (Oxford: The Clarendon Press, 1879-1904). 
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Achaemenian Empire. 1 To these must be added the pertinent 
writings of Herodotus and Xenophon. 
ii. The Relig ion of Zarathustra 
The Avestan religion, Zoroastrianism, reflects a 
synthesis of the teaching s of the prophet Zarathustra and 
his Magian redactors, who compiled the Iranian sacred 
writings in the second half of the fifth century B.C. 
Zarathustrian writings, the religion of Zarathustra, are 
distinguished in the Avesta by the fact tbat they are in 
the archaic Gathic dialect, while Zoroastrianism, the 
mixture of the prophet's teaching s and the old nature 
worship, is in the later Avestan idiom. 2 The latter re-
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lig ion does not do justice to Zarathustra since it contains 
much of the ritualistic rite and practice which he had 
purged from his highly monotheistic Zarathustrianism. 
The basic characteristics of Zarathustrianism, as 
1Roman Ghirshman, Iran (Baltimore, Md.: Penguin 
Books, Inc., 1954); Ernst Emil Herzfeld, _Archaeological 
History of Iran (London: The British Academy, 1935); 
Erich Friedrich Schmidt, Persepolis I, II (2 vols.; 
Chicago: The University of Chicago Press, 1957); Roland 
Grubb Kent, Old Persian Grammar, Texts, Lexicon (New 
Haven: American Oriental . Society, 1950); Albert Ten 
Eyck Olmstead, History of the Persian Empire (Chicago: 
University of Chicago Press, 1948). 
2 Ilya Gershevitch, The Avestan H)mn to Mithra 
(Cambridg e: The University Press, 1959 , p. 9. 
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set forth in the Gathas, are an ethica l dualism tempered by 
a monotheism centered in the g od Ahura Mazda whom Zarathustra 
chose, for reasons not known at present, from among the 
g ods of the Indo-Iranian pantheon. 1 The essential factor 
for every man, so Zarathustra thought, was to choose be-
tween g ood and evil, universal values in his system. Like 
all acts, choice had to have a beginning; therefore, in 
primordial times two spirits met and chose, one, the Good, 
and the other, the Evil. A natural cleavage in the 
universe followed. The prophet's cosmology was entirely 
new. He rejected and prohibited the blood sacrifice and 
the sacred liquor offering of the old nature-religion; 
this prohibition resulted in the starvation of the old 
gods and the elimination of the myths about them. 2 
Under Ahura rv'Ia zda three entities are prirmry and 
form a kind of triad. The first entity is the Holy Sp irit. 
This is God in the sense that here is the orig in of all 
Good and the first exa mp le of good choice. The second is 
1For an analysis of the pantheon, see Maurice 
Bloomfield, The Religion of the Veda (New York: G. P. 
Putnam's Sons, 1908); the commentary in Arthur Anthony 
W~cdonell, Hymns from the Rig -Veda (London: Oxford 
University Press, [n.d.] ); Henry De Witt Griswold, The 
Religion of the Rig Veda (London: Oxford University--
Press, 1923); and Ralph Thomas Hotchkin Griffith (trans.), 
The Hymns of the Rig Veda (2 vols.; Benares: E. J. 
Lazarus & Co., 1896-1897). 
2Duchesne-Guillemin, The Hymns of Zarathustra, 
p. 14. 
Order or Right; Order is. man 's ideal law and the divine 
plan . The last is Good Mind, which is God 1 s revelation 
of himself to mankind. 1 
iii. Ahura IVIa zda, 'l the Wise Lordn 
ttThe Wise Lord,"' the meaning of the name Ahura 
2 ~azda, is the title by which the deity was best known. 
Ahura is the same as A sura, which, in the Rigveda, is the 
name of a group of solar deities, among whom Mithra and 
Varuna are first. 3 Varuna closely parallels the character 
of Ahura Nia.zda, but the l atter far surpasses the former in 
his moral and ethical qualities. 
The Bisutun Inscriptions4 designate Ahura 1\'azda 
not only as the titular head of Zarathustrianism, but 
place him also at the head of the Empire of Darius I 
5 (522-486 B.C.) who says: ";By the gra ce of Ahura Mazda 
1Ibid.' p. 15. 
2see James Hope Moulton, Early Zoroastrianism 
(London: Williams and Norgate, 1913), pp. 422-424, for 
a discussion of the name Ahura r~zda. 
3see Gershevitch, pp. 25-34, in relation to Mithra. 
and Varuna. 
4Leonard William King and Reginald Campbell Thompson 
(eds.), The Sculptures and Inscriptions of Darius the Great 
at Behistun (London: Harrison and Sons, 1907). This is 
still one of the best works on the inscrip tions available. 
See Kent, pp. 107-15. 
5Ghirshman, pp. 139-188. 
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am I king. Ahura l\J1azda has g iven me my kingdom111 (Behistun 
1.11). As the titular deity of the Persian monarchs who 
followed Darius I, Ahura Mazda remained the head of the 
state relig ion throughout most of the Achaeminian domina-
1 tion of the Near East. 
A graphic representation of the deity has been 
identified tentatively by Erich Schmidt on cylinder sea ls 
found at Persepolis. 2 The identifying symbol of these 
particular seals is the bust of Ahura Wazda. Old Persian 
dress differentiates the deity from his Assur prototyp e. 3 
Also, he does not hold the bow and arrow of the war-g od 
of Assyria. The bust, rising from the central ring , is 
in left profile, with the right arm raised, the palm 
extended upwards, in an attitude of blessing the flanked 
worshipper s. 4 
1Maneckji Nusservanji Dhalla, The Hist ory of 
Zoroastrianism (Oxford: Oxford University Press, 1938), 
pp. 132-33. 
2Schmidt, P~rsepolis II, pp. 7-15. 
3Frankfort, Cylinder Seals, pp. 204-16; Boston 
Museum of Fine Arts, Ancient Near East Seals and Gems 
Collection; especially seals 21.1193, 30.668, and 
98.707 wh ich relate to the Achaemenian period and show 
ritualistic practices, dress of rulers, and the wing ed 
disc symbol of Ahura 1h zda. 
4 Schmidt, Persepolis II, p. 8. 
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iv. Attributes of Deity 
Darius acclaimed to the world on his tomb that Ahura 
Mazda was the great god above all gods, the creator of the 
earth, the sky above, man, and happiness. Even Darius the 
one king, lord of many, was said to be the work of Ahura 
!~zda. 1 
To Zarathustra, Ahura Mazda was the conscious 
awareness of the One, the living presence of God, a god 
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who was revealing and manifesting himself constantly ac-
cording to the direction of his own will. The revelation 
of the Oneness of God showed that there could be no value 
in the old gods; they were demons in which the spirit of 
Evil existed in order to lead men's minds astray from the 
Good Mind. For this reason religion was a serious activity. 
It was no game where deity played with man, but the ethical 
determination of good over evil (Yasna 50). 
The idea of creator and father is of prime importance 
in the religion and a major attribute of Ahura Mazda. 
Zarathustra expresses the idea in another fashion. It is 
the parental relationship that metaphorically connects the 
Wise Lord with the three entities of the hierarchy. The 
Wise Lord is the father of Right, the Good Mind, and the 
1Ghirshman, p. 153. 
Holy Spirit. Yasna 47 expresses this idea faithfUlly: 1 
The Wise Lord, as the Holy Spirit, shall give us 
46 
For Best Mind and deed and word true to Righteousness, 
Through Dominion and Devotion, Salvation and 
Immortality. 
. . . . . . . . . . . . . . . . . . . . . . . . . . . 
Thou art the holy father of this Spirit. 
Allied to the creator idea in Ahura Mazda is the 
idea of judgment. As the godhead, he has created the 
universe, and the action of this creation denotes respon-
sibility; so Ahura r~zda is the judge of his own actions 
as well as those of man (Yasna 32:1-2). Having made the 
first choice of Good over Evil, Ahura Mazda abhors Evil 
with all the goodness of his being (Yasna 45.2). Ahura 
Mazda has judged first; therefore each of his followers 
has the choice between Order or the Lie (Yasna 46.2). 
5. Greece: Zeus, uthe Bright Onett; 
i. Major Sources of Inforrmtion 
Zeus, supreme in the ancient nature-religion of 
Greece, was known by the classical authors of Greece, 
1Duchesne-Guillemin, The Hymns of Zarathustra, p. 99. 
especially Homer, 1 Hesiod, 2 Herodotus, 3 and Aeschylus, 4 
and is attested in the archaeological remains of ancient 
Greece. 5 However, the literary inform:~. tion is not 
conclusive as to the characters of this god or to the 
other gods and goddesses, nor to the nature of the re-
ligion from which they came, 6 for the classical writers 
dealt with ideas that had been collected centuries before 
their times. Homer was the first of the Greek authors to 
collect the stories of the gods; Hesiod arranged the 
deities into a family tree; Herodotus placed them in a 
historical relation; and Aeschylus provided them with an 
unavoidable destiny. 
1Andrew Land et al., (trans.), The Iliad and Odyssey 
{Chautauqua, N.Y.: The Chautauqua Press, 1909). This is 
a prose translation of Homer's Iliad and Odyssey. 
2Hugh Gerard Evelyn-White (trans.), Hesiod (New 
York: Macmillan Co., 1914). This work contains the Greek 
text of Hesiod and the English translations by H. G. 
Evelyn-White. 
3George Rawlinson (trans.), The History of Herodotus 
(4 vols.; New York: D. Appleton & Company, 1871). 
4Aeschylus. 
Plumptre (Boston: 
Persae in Aeschylos, trans. E. H. 
D. c. Heath, 1901), pp. 17-63. 
~ 5Gustave Glotz, La Civilisation Egeene (Paris: 
Editions Albin Michel, 1937); Thomas James Dunbabin, The 
Western Greeks (Oxford: The Clarendon Press, 1948). ---
6Pettazzoni, p. 73. 
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ii. The Religion of Ancient Greece 
nThe ancient Greek religion was one of Nature, whose 
gods governed the varying natural phenomena while others 
represented the activities of human life or the instincts 
of mankind. '' 1 Birth and death were the two pr im9.ry con-
cerns of primitive relig ion. Greek religious origins 
were founded on these universal phenomena and the powers 
that permeated them, which, it was thought, could lead to 
man's welfare or his undoing. Once these universal 
phenomena possessed the same psychical properties as man, 
the powers became personal and anthropomorphic in charac-
ter. Belief in these anthropomorphisms filled the world 
with spirits. To insure their safety with these spirits, 
the Greeks made them the object of their earliest cults, 
and employed magic as the medium of their intercession 
with the idealized powers, either to thwart the spirits' 
control over men or to further the individual's prosperity 
in his daily life. 2 The Greek gods, by the time of the 
Homerian epic, had become so man-like that they took an 
active part in the lives of men. 
1Martin Persson Nilsson, Greek Piety, trans. H. J. 
Rose (Oxford: The Clarendon Press, 1947), p. 186. 
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2Martin Persson Nilsson, A History of Greek Religion, 
trans. F. J. Fielden (Oxford: The Clarendon Press, 1925), 
pp. 104-106. 
Two main streams of earlier religion lie behind the 
ancient Greek nature-religion; they are Minoan1 and 
2 Mycenaean. Even some of the gods were not indigenous 
to the peninsula, but were of foreign origin,3 and the 
cults, which sprang up across the land and strangled the 
older religion, were originally alien to the country. 4 
49 
Greek religion was very simple in practice. Temples, 
when they were built, were regarded as dwelling-places for 
the deities whose attributes were believed to be manifested 
through natural phenomena nearby. The image of the god or 
goddess stood in the temple and the possessions were stored 
there. Many places of worship were not constructed temples 
or chapels, but simply groves of trees under the open sky. 
Such groves were regarded as holy places. There was always 
an altar at such places, usually of rough stone or turf, to 
hold the animal sacrifice. On the altar the worshipper 
placed the god's share of the offering, and roasted his own 
in the fire; the sacrificial feast was, in a way, a com-
munion, a shared meal, which united the god and his 
1Will1am Keith Chambers Guthrie, The Greeks and their 
Gods (Boston: Beacon Press, 1950), pp. 92-93. 
York: 
2 John Chadwick, The Decipherment of Linear B (New 
Random House, 1958), pp. 124-126. 
.9Guthrie, p. 42. 
4 Ibid., p. 49. 
worshipper in an unbreakable bond. 1 
i i i. The Supreme God of the Pantheon 
The Achaians, who came to Greece early in the second 
mi llennium B.C., generally used male deities as their ob-
jects of worship. One of these can be identified with 
certainty from the time when the early Greek language 
separated out from the common ancestral tongue, which is 
lmown as Indo-European. 2 This was Zeus, "the Bright One.u3 
He was the god of the vaulted sky and the weather, whom 
all Indo-European peoples identified though under various 
names. Zeus was the broad heaven, both when it was clear 
and when it was cloudy (Iliad, xv, 192). Homer frequently 
called Zeus, Cloud Gatherer; this name gave rise to a 
number of different epithets. 4 Climatically, Greece's 
greatest need was water, so it would seem feasible to 
1Nilsson, Greek Piety, pp. 10-12. 
2Herbert Jennings Rose, Ancient Greek Religion 
(London: Hutchinson's University Library, 1946), p. 54. 
3Gutbrie, p. 37. The most extensive work on this 
Greek god is Arthur Bernard Cook, Zeus (3 vols.; Cambridge: 
Cambridge University Press, 1914-1940); see also Martin 
Persson Nilsson, Geschichte der Grieehischen Religion 
(Munich: c. H. Beck, 1941), pp. 364-400. 
4see Guthrie, p. 38, n.2, for a list of epithets 
pertaining to Zeus. Among these are Zeus-who-Descends, 
the god of lightning; Zeus-the-Roarer, the god of thunder; 
and Zeus-the-Rainer, the god of rain. 
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say that out of this necessity the early Greek personified 
the source of his greatest need. Zeus was the sender of 
rain; he controlled the weather, the thunder and lightning, 
and the thunderbolt was his weapon and means of identifica-
tion. 
The classical writers of Greek literature believed 
in Zeus as the ruler of the pantheon, and saw the deity 
as one who dwelt in the sky, who shined and rained at 
times, and who was himself the sky. 1 His dwelling was 
Mount Olympus, the highest peak in Greece; the summit of 
Olympus gave the appearance of being loosely connected to 
the earth because of its constant cloud-shroud. It was 
here tr~t Zeus lived and was joined by the other gods and 
goddesses when they felt the need of retreat from their 
earthly homes. 2 
iv. The Attributes of Deity 
Martin Nilsson holds that Zeus was an ancient hero 
of the Achaian people; worship of him had spread beyond his 
own clan and had become general. From his tomb he aided 
his people and protected his land. 3 Regarded as such a 
1For Zeus as the animate sky, see Frazer, The 
Worship of Nature, pp. 35-57. 
2Guthrie, pp. 206-207. 
3Nilsson, Greek Piety, p. 10. 
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personality from the beginning, this fact greatly aided 
Zeus to assume the place of supreme honor in the later 
Greek pantheon. As the supreme deity, he was thought 
of as a venerable and majestic ruler, and, even though 
various myths sprang up concerning his origin, Zeus still 
remained ruler and father both on earth and on Olympus 
long after such stories had been widely circulated. He 
was Zeus nthe Father,'~ 1 and it was in this capacity that 
he acted as the male counterpart of Earth in the fertility 
2 
cult. 
Because he was elevated, yet close enough to influ-
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ence mankind, Zeus was known as the source of all knowledge 
and wisdom. As a sky-god he naturally was in a position 
to hear and see everything; nothing was hidden from him, 
and his power returned to earth when he was angered by 
men's actions. Even meteorite-stones were his missiles, 
and, because they were associated with his divine person, 
they were worshipped with great sincerity as '"Zeus-Who-
Comes-Down. ' ll 3 
1 Idem, Geschichte der Griechischen Religion, p. 364. 
2~., pp. 376-377. 
~ose, pp. 54-56. 
CHAPTER III 
THE LOCALIZATION OF YAHWEH IN ISRAEL 
1. Residences of Yahweh 
i. The Mountain 
In the mind of the Israelite Yahweh permeated all of 
creat i on and, from the earliest periods of Israel's history, 
deity was present wherever holiness was apparent; thus there 
were numerous abodes of Yahweh. Among these was the moun-
tain, which was characterized by an immense concentration 
of holiness, not only in Israel's religious thinking but 
also in all neighboring cultures. For instance, when 
Be~~adad, King of Syria (~. 880-842 B.C.), was unsuccess-
ful in his atta ck against !hab and the attacker had been 
thrown back with great losses, the Syrian soldiers credited 
their defeat to the fact that they had been at war with men 
who were the followers of stronger hill gods (I Kings 
20:23,28). Awe for the strength of natural phenomena 
early localized deity in Israel, for awe implied holiness 
(Exod. 19:23; 29:37). 
Of all the hills and mountains within Palestine 
referred to in the life of Israel, three mountains stand 
out as the most frequented abodes of Yahweh: Sinai-Horeb, 
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and Zion. Sinai and Horeb were regarded as the mountains 
of Yahweh's residence from the time of Moses, while Zion 
was Yahweh's earthly residence from the days of David 
(I I Sam. 5: 7) • 
Sinai (7..-}1.-Q, -z..J7..Q), meaning •~cliffs,u by tradition 
is said to be the modern gebel musa, U'the mount Of Moses, 1,11 
which is one of three mountains of a range at the southern 
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end of the Sinai Penisula between the Gulfs of Suez and 
Aqabah. 1 It was here, according to the JE and P narratives,2 
that Moses received the laws from Yahweh under which the 
Israelites were to live, in order that they might be his 
holy nation (Exod. 19:5). P also adds other references to 
Sinai in relation to sacrifice (Lev. 7:38), the Sabbath 
(25:1), and ordinances (26:46; 27:34), by which Israel 
should live under Yahweh. In his review of Israel's history 
before the returned exiles, Ezra recalled Sinai as the 
sacred mountain (Neh. 9:13), and the Psalmist (68:8,17) 
believed this mountain to be the early home of the Deity. 
The J tradition, on the other hand, would locate Sinai in 
1George Ernest Wright and Floyd Vivian Filson, The 
Westminster Historical Atlas . of the Bible (Philadelphia: 
The Westminster Press, 1945), p. 38. 
2Exod. 19:11,18,20,23; 24:16,17; 31:18; 34:2,4,29,32. 
See Samuel Rolles Driver, An Introduction to the Literature 
of the Old Testament (New York: The Meridian Library, 
1956), pp. 31-32. 
Midianite territory on the basis of Moses' earlier history 
(Exod. 3:1; 4:27; 18:27; and Num. 10:29-32),1 and this has 
created extensive controversy among scholars concerning 
the actual location of the 'fiMount of God. '-" 2 
Horeb ( 1 J ··m, which means 111wa ste'.ll or '"'desert, tt is 
no different geographically from Sinai as far as the texts 
are concerned, but is used synonymously for it in E and 
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especially in D, where the Deuteronomist uses Horeb exclu-
sively for Sinai. 3 The historian of Kings, like the author 
of D, uses Horeb for Sinai in his reporting of the placing 
of the Ark in King Solomon's Temple (I Kings 8:9). However, 
as he describes the Elijah stories, he might mean something 
else than Sinai when he says that Horeb was a journey of 
nforty days and forty nights'• from Samaria (I Kings 19:8). 
1Robert Henry Pfeiffer, Introduction to the Old 
Testament (rev. ed.; New York: Harper & Brothers, 1948), 
pp. 144-45. 
2see Adolphe Lods, Israel, trans. s. H. Hooke (New 
York: Alfredo. Knopf, 1932), pp. 178-80; w. o. E. Oester-
ley and T. H. Robinson, Hebrew Religion (2d ed., rev.; 
London: Society for the Promotion of Christian Knowledge, 
1937), pp. 143-147; Emil G. Kraeling, Rand McNally Bible 
Atlas (New York: Rand McNally & Co., 1956), pp. 10?-113; 
Martin Noth, A History of Israel, trans. Stanley Godman _ 
(London: Adam and Charles Black, 1958), pp. 127-31; and 
J. Simons, The Geo ra hical and To o ra hical Texts of the 
Old Testament Leiden: E. J. Brill, 1959 , p. 253. 
3Simons, The Geographical and Topographical Texts 
of the Old Testament, p. 253. Exod. 17:6; 33:6; Deut. 1:2, 
6,19; 4:10,15; 5:2; 9:8; 18:16; 29:1. 
The Psalmist appears to be citing a D source in his refer-
ence to Horeb (106:19), and Malachi also makes a rhetorical 
reference to it (4:4). 
Zion (l=rz..~), 111 stronghold/~ was the name of the 
Jebusite fortress on the southeastern hill of Jerusalem, 
which was captured by David when he began to consolidate 
his kingdom (II Sam. 5:7; I Chron. 11:5), and this is the 
only time that Zion is used in the Davidic narrative. But 
it was later employed many times by the prophets and poets 
to mean Jerusalem as a city and a political entity • 1 Zion, 
as the abode of Yahweh, is cited in Amos 1:2, Isaiah 31:9, 
Zechariah 8:3, and Micah 4:2, while further references, 
especially in Psalms and Isaiah, place the sanctuary of 
2 Yahweh and his worship on Zion. 
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Other mountains and hills in Palestine also are known 
to have been the seats of Deity. The texts mention Nebo 
(r'll), Pe'or (li~r), and Pisgah (17~9fl) which were moun-
tains in Moab not far from Jericho. These were holy 
mountains and were the scenes of Israelite worship and 
sacrifice at various times. 3 Mt. Carmel ( ?p l ~) had 
.. 
1Amos 6:7; Mic. 3:10,12; Jer. 26:18; Isa. 4:3, 
30:19, 40:9, 41:27, 52:1, 62:1, 64:10; Zeph. 3:16; 
Zech. 1:14,17; Ps. 51:18, 125:1. 
2Among others see Isa. 24:23, 31:4 and Ps. 48:2, 
133:3. 
3Num. 21:20, 23:14, 28-30, 25:3, 32:38; Deut. 32:49, 
34:1; Isa. 15:2. 
altars to both Yahweh and Bacal (I Kings 18), and Mt. 
Tabor (112~), on the border between Issachar and Zebulon, 
was also a holy place of this type. 
ii. The Storm 
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Palestine has been influenced greatly by its weather; 
moreover its climate has exerted important pressures on the 
land's religion. Hence, Yahweh, the God of Israel is taken 
for granted as a weather-god during much of the nation's 
early existence. 1 
The climate of Palestine, given to sudden variations, 
results partly from the diverse altitudes of the narrow 
land mass, and partly from the constant battle between the 
desert and sea. Here, within a very small space are pro-
nounced differences of rain and drought, as well as cold 
and almost tropical heat. 2 
The coastal plain, bordering on the Mediterranean 
Sea, has a mild climate all the year, but at Jerusalem, 
only thirty-four miles eastward from the Sea in the hill 
country, at an altitude of some 2,600 feet above the 
1Denis Baly, The Geography of the Bible (New York: 
Harper & Brothers Publishers, 1957), p. 81. See this 
text for an excellent study of weather, climate, and 
geography in Palestine, pp. 14-82. 
2 Ibid., p. 53. 
Mediterranean, there is sometimes snow. Fifteen miles 
farther east at Jericho, in the Jordan River Valley, a 
sub-tropical climate prevails, since the Dead Sea is some 
1,290 feet below the level of the Mediterranean. The 
Transjordan plateau, still farther to the east, rises to 
the height of about 2,600 feet above the Mediterranean 
and exhibits a climate similar to that of Jerusalem. In 
the north of the land at Mt. Hermon, 9,200 feet above the 
level of the Mediterranean Sea, snow lies on the mountain 
top the year round; at the Sea of Galilee, approximately 
thirty miles to the south of Hermon, and 685 feet below 
the Mediterranean, a mild climate is encountered. 1 
The desert surrounds Palestine on the east and 
south. From Syria on the northeast to Egypt on the south-
west, the country is encircled by vast areas of semiarid 
steppes, barren waste-lands, and moving sand. Within this 
expanse the rainfall can never be expected to support 
agriculture, but about one-half of the area is covered 
with a desert vegetation which withstands the heat and 
strong winds. This desert is epitomized by the Negeb 
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(1. ~], '11parched landn) which lies in the south of Palestine, 
·: •: 
and is a geographic barrier today as it was when Israel 
first came into the land (Deut. 1:42-46). 
1Wright and Filson, pp. 17-20. 
The sun girdles the fertile land also, but in a 
different manner from the desert. The sun beats down 
mercilessly during the summer day and can cause death 
(II Kings 4:19-20). Because the sun is so vital to agri-
culture (Deut. 33:14; II Sam. 23:4), it has been revered 
in the land from time immemorial, and was probably wor-
shipped at an early date at such places as Beth-shemesh 
(l.l.J'b.J h'L1 '~ the house of the sun'J? ). The sun was likened ~~ '.' tf ' 
to a strong man running a race, heating the remotest parts 
of the earth (Ps. 19:5), and when an Israelite referred to 
Yahweh as his protector, he meant, among other things, that 
Yahweh was his tt shade'" against the 'll sun ••• by dayt11 
( p s • 121 : 5 ' 6 ) • 
Like the sun, the winds also affected Israel. On 
the one hand the land, fanned by the winds from the sea, 
especially in the late afternoon or evening (Uj ·"-77 71~l), 
received a daily freshness from the west. Daily schedules 
had been ordered by this weather pattern even in ancient 
times, so that the writer of Genesis could say that it was 
in the evening, u1the cool of the day" (Gen. 3:8), that 
Yahweh walked in the garden or Eden. But the wind that 
is mentioned most frequently by the Old Testament writers 
is the violent, scorching wind from the southeast, the 
t•east wind'11 ( 1J'Z.TR), which the people of the desert call 
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''ithe eastern'~r . 1 Blowing from the eastern deserts, these 
winds are scorching in suwner and freezing in winter. 
Before their might roll great clouds of fine dust and 
sand which fill up springs, and blight vegetation. These 
wind storms destroy habitations, and are a constant threat 
to living beings (Job 1:19). 2 Therefore, the might and 
destructive powers of u1the easternn is likened sometimes 
to Yahweh when he is angry (Isa. 66:5; Jer. 23:19; Zech. 
9: 14). 
Contrasting with the sun and wind in Israel's life 
is the rain which is a great blessing in Palestine. It 
was natural for the Deuteronomist to feel that the rains 
were the rewards to an obedient people from Yahweh (Deut. 
11:13-15). These rains come in three periods, making a 
rainy season which lasts from November to April. The 
first are the early rains ( 77l i tJ) which fall from late 
October until early December (Deut. 11:14), and make the 
tilling of the soil possible after the summer's scorching 
' drought. The second are the heavy winter rains (UlLJ~) 
·: •: 
which can be destructive (Ezek. 13:11,13) as well as a 
blessing (34:26). The last, is the season of the spring 
1 Lods, Israel, p. 29. 
Israel 
2 Y. Levy-Tokatly, ~Easterly Storms-November, 
Exploration Journal, X(l960), 112-17. 
1958 'IJI 
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rains (07p('Q), the showers of Marchand April (Hos. 6:3)., 
without which the crops would fail in the drought that 
inevitably follows. 1 
As a weather-god, Yahweh is distinguishable in the 
thunder, for the thunder is his voice (Exod. 9:23; I Sam. 
7:10; Ps. 104:7) as he speaks from heaven (II Sam. 22:14). 
The lightning is his spears and arrows (22:15), his deadly 
weapons (Ps. 7:13), and his bow is the gleaming rainbow 
seen after the violent storm (Gen. 9:13, Ezek. 1:28). 
The clouds are his chariot (Ps. 104:3) or his swift steed 
(Isa •. 19:1; Ps. 68:4,33). Like*ise, these same clouds 
pour out water (Ps. 77:17) at his command or they withhold 
their moisture in accord with his will (Job 26:8), and they 
will usher in '"the Day of Yahweh,tt because it will be 
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na day of clouds and thick darkness111 (Joel 2:2; Zeph. 1:15). 
Of all the weather-god attributes of Yahweh, it was 
as a cloud-mass ( 7.1..))) that he made his presence best 
T 'r 
known in early Israel. J informs us that Yahweh led the 
people in their desert journey, moving before them as 
tta pillar of cloudn by day and 111a pillar of fire'r; by night 
(Exod. 13:21-22), until they presumably arrived in Canaan. 
The ttpillar of cloudu; was more than a guide, for it acted 
at times as Israel's protector and sustainer (Exod. 14:19,24; 
1 Lods, Israel, p. 30. 
Num. 14: 14) , and it was tt in the c loudtt that Yahweh met 
Moses on Sinai (Exod. 34:5) to make the Covenant. In E, 
the 111pillar of cloud'·'! was not a guide, but it descended 
upon Israel from time to time, standing at the door of 
uthe tent of meeting" outside the camp whenever Moses 
would speak with Yahweh (19:9,16; 33:9-11). P alludes 
to Yahweh as a cloud in much the same manner as E, for 
it-was '-li the glory of Yahweh'_. that settled on Sinai and 
barred Moses admission to the Tabernacle (Exod. 24:16-18; 
40:34-38). However, Yahweh's cloudmass attributes were 
also a factor in the nation's destruction, because, once 
the people forsook their nomadic life for an agricultural 
life, the less-desirable attributes of the weather-god 
came to the fore as part of an attempt to make Yahweh into 
a fertility god. Yahweh was no longer a guide and sustain-
er; now he was a rain-giver (I Sam. 12:17-18), and the 
way was opened for the development of cults similar to 
those of Osiris in Egypt and Ba<al in Canaan. Bull-worship 
would soon be known in Israel from one end of the land to 
the other (Exod. 32:8; I Kings 12:28,32), and would 
culminate in such contests as the one between Elijah and 
the priests of Ba'al on Mt. Carmel (I Kings 18). 
iii. The Ark 
Probably one of the oldest relics of Israelite 
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religion is the .t\rk (77/Jj, 7II~!J,J·I~TJ· 11 ark, 11 "the 
chest," n the coffin"). The oldest names for it in the Old 
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Testament are n-z../}7 r.~ 711 :~ , "the ark of God" (I Sam. 3:3, 
et al.) and f7 J 77 ?- 71'1 J:, "the Ark of Yahweh" (Josh. 4:5, 
et al.). In later times, in the periods of JE and D, the 
designation for the relic is 711.~ 17, "the ark" (Deut. 10:2) 
T T 
or 7"t~ IJ, 11the ark" (Exod. 25:14). D has 'Jl..,_!f- 'V_ ]J'75'• 
u the Ark of the Covenant" (Josh. 3:6, et al.), whieh is ex-
panded in a number of instances into the "the Ark of the 
Covenant of Godn or t•Yahweh11 (Num. 10:33; Deut. 10:8; et al.) 
and uthe Ark of the God of Israel" (Judg. 20:27; I Sam. 4:4; 
e t al. ) ; P uses J1·7 T:::;? 7;' (' '7J, u the Ark of the Assembly" 
(Num. 4:5; Exod. 25:22, et al.). 
No description of the Ark can be found in the records 
nor can one be conjectured from the early narratives. 1 How-
ever, Deuteronomy 10:3 (JE) does call it ttan ark of acacia 
wood," and the elaborate description cited in Exodus 
1Alan Hugh McNeile, The Book of Exodus (2d ed., rev.; 
London: Methuen & Co., 1917), pp. 161-64. See also Julian 
Morgenstern, The Book of the Covenant, reprint from Hebrew 
Union Colle~e Annual, V (Cincinnati: Hebrew Union College 
Press, 1928 , 17-22; also William Rosenzweig Arnold, Ephod 
and !rk (Cambridge: Harvard University Press, 1917), pp. 
5-141. For the description of a Canaanitic palanquin 
similar to the Ark, see Albright, "The Furniture of El in 
Canaanitic Mythology," Bulletin of the American Schools of 
Oriental Research, XC(l943), 42-43. Contra, see Theodor 
Herzl Gaster, 11 The Furniture of El in Canaanite Mythology, 11 
Bulletin of the American Schools of Oriental Research, 
XCIII(l944), 22. 
25:10-22 (P) probably applies to the Ark which was finally 
placed in Solomon's Temple (I Kings 8). Likewise, the 
cherubim which are sometimes mentioned as being present on 
the top of the Ark in the days of Samuel and David, need 
to be seen · in accordance with the general religious tradi-
tion of other Near Eastern religions, where they are 
assistants to a god (I Sam. 4:4; II Sam. 6:2). 1 
There is the uncertainty about the contents of the 
Ark .also. JE and the Samuel stories provide no evidence 
here. Deuteronomy 10:3-5 relates the incident of the two 
stone tablets containing Yahweh's commandments which pre-
sumably were in the Ark; this account is repeated by the 
P writer in Exodus 31:18. 
From the sack of Jericho to the time of Samuel, the 
history of the Ark is very confused. In the march on 
Jericho the Ark was carried at the head of the procession 
which went around the besieged city (Josh. 6:12, JE). It 
may have been kept at Gilgal for some time while Joshua 
judged Israel (8:30-35). However, during Samuel's youth 
(I Sam. 3:3), the Ark was at Shiloh (1:3), and was cap-
tured by the Philistines when they took the Israelite 
camp at Ebenezer (4:1). After a tragic sojourn among the 
1Pr it chard, 
(Princeton, N. J.: 
p. 100. 
Archaeology and the Old Testament 
Princeton University Press, 1958), 
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Philistines, especially at Ashdod (4:5), the Ark was re-
turned to the town of Beth-shemesh in Israelite territory 
where its holiness brought about the death of seventy men 
who had ulooked into the ark of the Lordlll (6: 19). From 
Beth-shemesh, it was taken to Kiriath-jearim (7:1), where 
it remained for some years in the house of Abinadab, with 
his son Eleazer in charge. After David captured Jerusalem 
he ordered the Ark brought to his new capital, where he 
received it ttleaping and dancing before the Lord" (II Sam. 
6:12-19). Later in David's reign, in his subjection of 
the Amorites, the Ark was in the camp at Rabbah with the 
Israelite army (11:11). In the days of Absalom's revolt 
against his father, the Ark remained in Jerusalem (15:24-
29). Finally, Solomon moved it into his new Temple 
(I Kings 8:1-6). From this point no mention of the Ark 
appears in the canonical record. It is possible that the 
Ark could have been part of the booty taken by Shishak, 
king of Egypt (ca. 935-914 B.C.), when he sacked Jerusalem 
uin the fifth year of Rehoboam'11 (14:25-26), because there 
are no references to the Ark in the periods preceeding or 
following the Babylonian Exile, nor does Ezekiel make a 
place for it in his projected temple (chs. 40-47), possibly 
because he agreed with Jeremiah's earlier statement that 
the Ark should not be remembered, missed, nor remade (Jer. 
3:16). 
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iv. The Tabernacle 
According to Israelitic thought deity must have his 
home, and it was in the Tabernacle, say the records, that 
Yahweh resided. However, the elaborate picture of the 
Tabernacle which we have in Exodus 26 (P) should not be 
taken too seriously, for this is a projection by the 
sixth century B.c. writers back into the Golden Age of 
Israe1. 1 However, there is an Israelitic tradition about 
a special tent which was used as Yahweh's home in early 
Israel (II Sam. 6:17); otherwise David would not have 
caused a tent to be erected as the home of the Ark, when 
he moved the Ark from the house of Obededom to Jerusalem 
(II Sam. 6:12). 
Various Biblical texts mention the Tabernacle with 
two distinctly different suggestions. 2 According to some 
of these references (Exod. 33:7-11, JE), Moses always 
pitched a tent, which he called "the tent of meeting'Ji 
(I~ 7 b ~178) far from the camp, to which any who sought 
Yahweh might go. When Moses entered the tent the people 
stood to watch, for ua pillar of cloud'' always descended 
1Pedersen, III-IV, 200-201; McNeile, pp. lxxx-
lxxxiii; John Bright, A History of Israel .(Philadelphia: 
Westminster Press, 1959), pp. 146-47. 
2David Willoughby Gooding, The Account of the 
Tabernacle (Cambridge: The University Press, 1959), 
pp. 14-18, 64-77. 
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to guard the door during the conversation. The people then 
would worship, each at his tent, because Yahweh spoke to 
Moses, face to face, as a friend. In addition to this 
record of u the tent of meetingn is Exodus 25 (P), which 
tells of a sanctuary, placed directly in the middle of the 
camp, in which the furni tw e of the Temple was kept: nan 
ark of acacia wood" (25:10), the table for "the bread of 
the Presence'' (25:30), and "a lampstand of pure gold" 
(25:31). 1 Exodus 26ff. contains further description of 
the Tabernacle, its size and construction, the altar, the 
priestly caste, and the Atonement offering. 
v. The Temple 
The Biblical texts make reference to four temples: 
Solomon's Temple, "a house for the name of Yahweh, 11 
(171777- TJtPf }1~.1_), in I Kings 5:3--H 5:16; Ezekiel's 
. . -
projected "temple" 40:5; 2 Zerubbabel' s "house of God" 
1Frank Moore Cross Jr. ~'The Tabernacle," The 
Biblical Archaeologist, X(l947~, 63-64. This author feels 
that the Tabernacle of P reflects the tent of David. 
2The Hebrew Canon uses both )7 ?-.2- , "house," (Ezek. 
40:1) and~ ,:)1.-1], 11 temple" (41:1) in this relation. f T .. 
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in Ezra 5:2 ( ~ ~ f ;~ 771-J-); 1 and Herod's Temple. 2 
(1) Solomon's Temple 
In ancient times in the Near East, it was a religious 
duty for the king to build an edifice for his god, in order 
that the god might have a residence among his people: 
Hammurabi built a house for Marduk at Babylon; Tiglath-
.., 
pileser I(~. 1118-1078 B.C.) built one for Assur at 
Assur; and Solomon built a temple for Yahweh at Jerusalem. 3 
Each edifice reflected both the strength and power of the 
deity and the splendor and glory of the monarch. In Israel 
it is easy to see how novel this idea of temple construe-
tion was because Solomon was forced to go to Phoenicia for 
materials as well as artisans and craftsmen (I Kings 5:6). 
Solomon began ntthe house of Yahwehu and the enlarge-
ment qf Jerusalem on the south side of the east hill of 
Jerusalem after the death of David (5:5). 4 On the basis 
1Haggai 1:14 uses 111the house of Yahweh of hosts/ll 
J,.1 f:;~ ~ /7171~-.JI ... :1.. 
r : ; : ,. 
2Andre Parrot, The Temple of Jerusalem, trans. 
B. E. Hooke (London: Society for Christian Missions 
Press, Ltd., 1954), pp. 76-100; Hugues Vincent and M.A. 
Steve, Jerusalem de l'Ancien Testament (3 vols. in 2; 
Paris: J. Gabalda, 1954-1956), II, 432-70. 
3Ma.rtin Schmidt, Prophet und Tempel (Zollikon-
Zurich: Evangelischer Verlag, 1948), pp. 93-108. 
4 Parrot, p. 19. The synopse.s of the temples as 
presented here are dependent on Parrot. 
of a formal agreement with Hiram, king of Tyre (5:10-11, 
18), that monarch provided most of the raw materials and 
craftsmen, while Solomon supplied the laborers, stone from 
the local quarries, the money, and the foodstuffs for 
everyone. 
The building of a king's palace was also included 
in the capital program (7:8), and it would have been an 
extensive undertaking to house the royal harem properly: 
700 princesses and 300 concubines (11:3), and the daughter 
of Pharaoh (7:8). The House of the Forest of Lebanon 
(7:2-5) contained the quarter for Solomon's guards (10:16-
17), the arsenal (Isa. 22:8), and his treasury. 1 Solomon 
named the portico to the Temple the Hall of Pillars 
(I Kings 7:6), the pattern of which is common to Hittite 
2 
and North-Syrian cultures. The total plan was completed 
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with the construction of a Hall of the Throne (7:7) from 
which came nwisdom and understanding beyond measure't (4:29). 
According to I Kings 6:38 the task of building 
Yahweh's house took seven years, while the construction 
of the royal palace required thirteen years (7:1). The 
details of much of the technical work remain a mystery, 
for little or nothing of the first structure exists today, 
1I Kings 10:21; Isa. 39:2; II King s 16:8. 
2 Parrot, p. 20. 
and comparisons with similar construction in Egypt and 
Mesopotamia can be misleading. However, worthwhile com-
parisions can be made with temples of northern Syria; in 
the rna in the Temple of Ta ina t, between Aleppo and Antioch, 
which dates from the ninth century B.C. and is done in the 
tripartite division employed in the Solomonic Temple, 
shows a striking resemblance to our conceptions of the 
1 Solomonic temple. 
The Temple was built on a rectangular plan, and was 
set on a platform (Ezek. 41:8), oriented east and west 
(40:6), with two chambers behind the entry porch (I Kings 
6:15-16). Before the porch stood two great pillars of 
bronze with capitals, which were called Jachin and Boaz 
(7:15-22). From this porch, doors of cypress (6:34) pro-
vided entry into the great outer hall ( ?.)1..7Ji7) of the 
1" .. -
Temple. This room was sixty cubits long by twenty cubits 
wide by thirty cubits high (6:2-3); 2 it was panelled with 
cedar wood (6:15,18), and decorated with carved figures of 
cherubim, palm-trees, and flowers (6:29). 3 From this 
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outer hall one could proceed to the inner house (I "L-J. ":f )'l.,_!l), 
• f • -
1 Ibid.' p. 23. 
2The royal cubit was 20.405 inches. 
3Parrot, p. 31, reports that similar motifs are com-
mon in temples which have been excavated at Ras Shamra, 
Megiddo, Samaria, Arslan Tash, Nimrud and Khorsabad. 
the most holy place of the edifice (6:16), a perfect cube 
of twenty cubits in which the Ark rested (6:19-20). This 
room also contained a cedar altar, and was separated from 
the outer hall by golden chains (6:21). Here, also, stood 
two cherubim of olivewood, ten cubits in height (I Kings 
6:23), their wings spread out so that a wing of one touched 
one wall, and a wing of the other touched the other wall, 
their other wings touching each other in the middle of 
the Temple (6:27). 
The interior of the house was ornately decorated. 
Mention is made frequently of carved woodwork and folding 
doors decorated with the figures of cherubim, palm-trees, 
and flower garlands, all of which were overlaid with gold 
(6:29-36). Since gold overlay was common in the Near 
Eastern decorative styl~ of the time, there is little ques-
tion but that Solomon's Temple was done in typical style. 
This precious metal, symbol of wealth and power, is re-
ferred to frequently as a major import in Solomon's time 
(10:14-17). This was the Temple, but it remained so only 
for a very short time, because its splendor and glory 
began to fade within a generation (I Kings 14:25). 
(2) Ezekiel's Temple 
The Temple which Ezekiel envisioned never became an 
actuality (Ezek. 40-44), but the prophet's description did 
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influence the builders of the Temple which was erected under 
the direction of Herod the Great some 500 years later. The 
building seen by Ezekiel in his vision emphasized the idea 
of holiness by means of ritual cleanness (Ezek. 44-46), and 
differed radically from Solomon's Temple, because this new 
building was an edifice by itself. It was separate and 
isolated, not only from the palace, but also from the city 
(43:7-9,12). 1 
The building was to be 500 cubits to the side (Ezek. 
42:16-20), and was to have three gates, one each on the 
east (40:6), the north (40:20), and the south (40:24). 
These gave access to the first or outer court, which en-
closed another inner court, also entered by three gates 
(40:27-37). Each series of gates contained anterooms with 
windows, which could have been guardrooms similar to those 
found in excavations of gateways at Beth-shemesh and 
Shechem. 2 Such gates were required for precautionary con-
trol of the area; no uncircumcised or foreign persons were 
allowed admission (44:9), and only the Levitical "sons of 
Zadokn could enter the inner sanctuary and . approach the 
altar (44:15-18). Access to the Temple was to be from a 
raised platform which was approached by stairs (40:6) and 
1schmidt, Prophet und Tempel, pp. 129-71. 
2 Parrot, p. 62. 
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flanked by pillars (40:49). All the walls were panelled and 
decorated with carved cherubim and palm-trees (41:17-20). 
The altar was to be constructed in the form of a 
tower, eleven cubits in height, which would rest on a base 
fourteen cubits square, and from the hearth there were four 
horns projecting upward (43:13-18). This design would in-
dicate a close relationship to the Mesopotamian ziggurat 
seen in Babylon "by the river Chebar. utl Because sacrifice 
was to be the primary activity in Ezekiel's Temple, the 
altar rested within the inner court (44:16). Little more 
is told of the equipment of the Temple. A table for 
shewbread is probably mentioned in 41:22, but there is 
no reference to lights, nor a richness and splendor like 
that of the former Temple; neither is an Ark suggested. 
Much of earlier tradition seems to have been forgotten, 
even though Yahweh had returned from the east like the 
thunderous roar of mighty waters and had filled the Temple 
(Ezek. 43:2). 
(3) The Second Temple 
In 539 B.C. when Cyrus, the Persian (550-530 B.C.), 
broke the Babylonian yoke, Israel prepared to return to 
Palestine under the protection of this new world ruler. 
1 Ibid.' p. 64. 
The first party that left Mesopotamia presumably contained 
some 42,000 people, plus more than 7,000 servants and 200 
choristers (Ezra 2:64). Under the benevolent religious 
. 1 policy of Cyrus, several thousand vessels from the Temple 
of Solomon, which had been captured by Nebuchadnezzar, were 
given to the exiles in order that they might be returned to 
the new "house of the Lord" in Jerusalem (Ezra 1:7,9-11). 
Apparently Zerubbabel and Jeshua were the principal leaders 
in the first return to Jerusalem (2:2). 
Seven months after their return to the land of their 
fathers, these Israelites gathered at Jerusalem in order to 
set up an altar and offer sacrifices to Yahweh. They be-
gan to clean up the ruins at the site of the former Temple 
(3:2-7); however, it was eighteen years before actual con-
struction was commenced on a new Temple (Ezra 3:8-13). In 
the second year of Darius I (522-485 B.C.), under the 
direction of Zerubbabel and Jeshua and with the support 
of the prophets Haggai and Zechariah, the restoration was 
undertaken (Ezra 5:1-2; Zech. 4:9; Hag. 1:1-15). Building 
continued for five years, and the construction was com-
pleted in 11 the month of Adar in the sixth year of the 
reign of Darius~ (Ezra 6:15). 
Though the main plan of the former ~emple might have 
lahirshman, p. 132. 
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been the basic design of the restored house, the new Temple 
did not meet the expectations of many who had been familiar 
with the Temple of Solomon, and they could not conceal 
their disappointment (Ezra 3:12-13, Hag. 2:3). The work 
was done in stone and cedar through gifts made exclusively 
by the people of the returned community (Ezra 3:7), for 
they would have nothing to do with Ltthe people of the 
land:!; who wished to join them in this task (4:1-3). How-
ever, the restrictions fashioned by Ezekiel were never 
fully realized, because Ezra (9,10), Haggai (1) and 
Zechariah (5) also spoke· out against the practices and 
procedures prohibited by Ezekiel for the new society of 
Israel. 
The building contained two courts: an outer one 
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into which all were admitted, and an inner court into which 
only Jews in a state of Levitical purity might enter (I ~~cc. 
4:38,48; 7:33; 9:54; II Mace. 6:4). As for equipment, there 
was the altar of burnt offering (Ezra 3:2), the altar of 
incense, the table of the Presence, holy vessels, a lamp-
stand, and golden curtains (I Mace. 4:49-51). 
This new Temple was destined, nevertheless, to be 
profaned and plundered like its predecessor. In 168 B.C. 
Antiochus Epiphanes, the Seleucid king, occupied Jerusalem 
and removed the lampstead, the golden altar, the table of 
the Presence, the utensils, and the treasures of the Temple 
for himself (I Mace. 1:20-24); the next year in the Temple 
of Yahweh he erected na desolating sacrilege" to his own 
god (I Mace. 1:54; Dan. 9:27; Mark 13:14). Jewish sacri-
fice ended for a time, but three years later the victorious 
Maccabees purified the Temple; the sanctuary was restored, 
the equipment replaced, and additional auxiliary buildings 
constructed (I Mace. 4:36-59). Approximately a hundred 
years later, when Pompey entered the city (63 B.C.), the 
Temple had become a true citadel, for he besieged the 
edifice three months before gaining admission. Like others 
before him, he profaned the inner court, but left every-
thing, even the treasure of 2,000 talents, in the hands of 
the Jews. However, as an alien, he had contaminated the 
inner and outer courts; thus, the Temple was rendered un-
clean for all pious Jews, even though Poropey ordered the 
1 
continuation of the sacrificial practice. 
(4) Herod's Temple 
The sacrifice was resumed (I Mace. 4:52-60), but no 
one anticipated that the Second Temple would soon be 
renovated nor that a foreign ruler inspired by political 
ambition rather than religious zeal would give his name 
to the gigantic construction that would stand in the place 
1Robert Henry ·Pfeiffer, History of New Testament 
Times (New York: Harper & Brother, 1949), p. 24. 
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of the old. When Herod, son of the Idumean Antipater,l 
succeeded in becoming king of Jerusalem and Palestine 
(37-4 B.C.), he undertook the building of a new house for 
Yahweh which would be in keeping with the rest of his new 
capital. 
At his direction 10,000 workmen and 1,000 priests 
trained as masons, went to work to build the new house. 2 
The great undertaking began in the eighteenth year of 
Herod's reign (20-19 B.c.), and was not completed until 
64 A.D. (John 2:20), sixty-eight years after Herod's 
death. 3 The building was enormous, the greatest of Herod's 
efforts to make himself the greatest potentate of the Near 
East. Six years after the Temple had been completed Titus 
and his Roman legions attacked Jerusalem and burned the 
Temple to the ground, taking away everything of value to 
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Rome. His triumphal entry was commemorated for posterity on 
his arch, erected at one of the entrances to the Roman Forum. 4 
1stewart Perowne, The Life and Times of Herod the 
Great (London: Hodder and Stoughton, 1956); William Whiston 
(trans.) Josephus, (standard edition; Philadelphia: The 
Jolm c. Einston Co., Ln. d.] ) , pp. 408-518, 622-65. 
2Vincent and Steve, II, 438. 
3 Ibid.' p. 440. 
4Benzinger, Herbraische Archaologie (Tubingen: 
J. C. B. Mohr, 1907), p. 341; Adolf Reifenberg, Ancient 
Hebrew Arts (New York: Schocken Books, 1950), pp. 77-79. 
vi. The Land 
The victories of David and the establishment of the 
Monarchy brought to fulfillment a national state that began 
with the invasion of the Israelites into Canaan (Judg. 1). 
The erection of the 'I•emple and the centralization of wor-
ship at Jerusalem (I Kings 8:12-65, Deut. 12:5-7) attested 
the fact that Yahweh was the supreme Deity and that the 
land, the people, and all that was in the land belonged to 
him (Deut. 11:29). The Priestly writers believed that 
Abraham had established the holiness of Yahweh first in 
the land when he migrated there under the covenant between 
Yahweh and himself (Gen. 15). Refusing to bury his dead 
in a foreign land, Abraham had secured the right of owner-
ship to Ivhchpelah by four hundred pieces of silver (23: 16-
20). Likewise, the pledge made by God to Jacob at Bethel 
enlarged further Yahweh's responsibility in the land, so 
these writers stated (Gen. 28:13-14). The transition was 
complete when the Syrian commander Naaman, filled with 
gratitude for renewed life, pledged himself to Yahweh, and 
took back to Syria '"two mules 1 burden" of Yahweh 1 s land in 
order that he might offer burnt offerings and sacrifice 
to this strong God (II Kings 5:17). Finally, Yahweh dwelt 
in Palestine and the land was holy to him (Jer. 2:3; 
Hos. 9:3, 11:1). 
The land that was their inheritance was soon to be 
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taken from Israel, however. Hosea called out to Israel to 
give up her harlotry in forsaking Yahweh by seeking after 
other lovers (2:2-8); Amos promised Israel destruction and 
exile at the hand of Yahweh (7:17); and Micah foresaw the 
coming of Yahweh's judgment upon the people of his land 
(1:2-9). But neither I~rael nor Judah heard the plea of 
their prophets (II Kings 17:9,19). Israel went into cap-
tivity out of the land of Yahweh into Assyria (17:23), and 
Judah followed soon afterward as a result of Babylon's 
destruction of Jerusalem (25:8-11). 
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The shock of the destruction of Jerusalem at the 
hands of Nebuchadnezzar broke Judah's confidence in Yahweh 
(Lam. 2:1-9) and deep desolation descended upon the hearts 
of Israel (5:20-22). Strangers asked: UWhere is your God?" 
(Ps. 42:1-3), and Judah felt that it was very difficult to 
· sing Yahweh's praises on foreign soil, so far away from the 
holy land (137:1-4). Palestine was the land of Yahweh's 
covenant (Jer. 34:13), and they had forfeited their rights 
under the compact (Deut. 4:40). 
~ater in the Exile, having realized that Yahweh still 
was their God and that their iniquity had been pardoned (Isa. 
40:1-2), the captives anticipated the realization of their 
fondest hope. the return to the holy land of Yahweh and 
their fathers (Ezek. 37}. When the great day materialized, 
they were able to worship again before Yahweh's altar in 
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Jerusalem (Ezra 3:10-11). Indeed, Yahweh's land was a holy 
land (Zech. 2:12; Ps. 78:54); now, its cities were sacred 
also (Isa. 64:9), and Israel was the holy remnant or 
Yahweh (Ezra 9:8-9). 
Having been Shown that their land was given to them 
in trust and that they were the people or the Law (Neh. 
8:1-6), the Judaeans pledged themselves to keep the new 
covenant as explained by Ezra and Nehemiah (Neh. 10:28-
39). They would prepare Jerusalem ror the return or their 
select remnant, the people would be puriried, and the land 
rreed rrom wickedness (Zech. 2:1-12). All of this por-
tended the arrival of the Messiah and the Golden Age 
(Mal. 3:1-4). 
2. Names of Yahweh Relating to Heaven 
Yahweh is known to Israel through a variety or 
titles during the nation's long history.1 Even the name 
Yahweh is a special designation given to the deity at 
one point in the history of this people (Gen. 4:26, J; 
Exod. 3:14, E). This name of God is indicated in the 
canon by four Hebrew consonants 17 7 1'"7 '"1-, known as the 
1For studies of the names of Yahweh see Davidson, 
The Theology of the Old Testament, pp. 36-73; Eiehrodt, 
I, 81-96; Andrew Lang, The Making of Religion (New York: 
Longman's Green, and Co., 1898), pp. 294-316. 
Tetragrammaton. 1 Because of the development of pietistic 
thought among certain elements of Israel's religious com-
munity, the use of the name Yahweh fell into some neglect; 
this came about in conjunction with the emphasis on the 
transcendental nature of God, which is so obvious in the 
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later literature. In the thought of later Jewish theology, 
the earlier representations of the name of God, especially 
the more anthropomorphic terms, were held to engender false 
impressions among the laity, and so every precaution had to 
be exerted to prevent any misconceptions about God and his 
relationship with men. The term Yahweh (lllTI"t.) never 
appears in the Books of Job or Ecclesiastes, and part of 
the Book of Psalms is called the Elohistic Psalter for 
this same reason. 2 The Book of Esther and I Maccabees omit 
reference to the deity, since the use of the divine name 
had been forbidden to the people by the time these 
tracts were written; the high priest used the Tetragram-
maton only in the Temple when blessing or in prayer, and 
the people applied a substitute pronunciation taken from 
1Albright, From the Stone Age to Christianity, 
pp. 259-61; Oesterley and Robinson, Hebrew Religion, 
pp. 153-54; George Foote Moore, "Notes on the Namei7T;("L-, 11 
Old Testament and Semitic Studies, ed. Robert Francis 
Harper, et al. (Chicago: University of Chicago Press, 
1908), I, l45-63. 
2Pfeiffer, Introduction to the Old Testament, 
pp. 626-28. 
the Hebrew 1-] T S U!Lord. nl For this reason the real 
- -: ' 
2 pronunciation of the name nearly disappeared. The pro-
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nunciation Yahweh rests on fairly safe ground; it is based 
on the tradition from Theodoret that Iabe was the name used 
by the Samaritans and that Clement of Alexandria wrote the 
word as Iaoue. The transcription Iabe is affirmed also by 
the Egyptian Magic Papyri, as is the suggestion by Clement. 3 
With the removal of the divine name from common usage, 
substitutes necessarily had to be supplied, and in early 
Judaism many appellatives appeared during the post-exilic 
period. Many of these terms directly related Yahweh to 
Heaven. Of these divine appellations, "the Most High," 
ttthe Heavens, 111 and "the Place" are the most common in Hebrew 
and Jewish literature. 
i. ttThe Most High, tt~ 7 7 -z... ( ~ 
nThe Most High,"' c_Ely~n, is encountered in the Old 
1For an adequate explanation of the technical terms 
Kethibh and ~ere, see Jacob Weingreen, A Practical Grammar 
for Classical Hebrew (Oxford: The Clarendon Press, 1939), 
pp. 22-23. 
2It was not until the sixteenth century A.D. that an 
attempt was made to recover the original. Jehovah, a work-
able combination, hallowed by centuries of use, resulted 
from combining the consonants 77 7 77 z. with the vowels of 
"LJT·~. 
- -; 
3Gustav Adolf Deissm.an, 1•Greek Transcription of the 
Tetragrammaton, 11 Bible Studies (Edinburgh: T. & T. Clark, 
1901)' 320-36. 
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Testament first in Genesis when Melchizedek, king of Salem 
and priest of "God Most High~ blessed Abram (Gen. 14:18-20). 
Here c Elyon is combined with ) El ( ? :1 ) , also a name for 
deity • 1 t t~The Most Highu: is met with in the Balaam oracles 
(Num. 24:16ff.), where it is paralleled with.)El (?~ ). 
<Elyon, as a name for deity, is found in Deuteronomy 32:8, 
II Samuel 22:14, and Lamentations 3:35,38. But it is in the 
Book of Psalms that a more general use of this appellative 
for God is to be seen. In the Psalms "'the Most High' is 
employed some twenty times, either by parallelism or in 
combination with other names of God: JEl ( ?·~, Ps. 78:35); 
v 0 
)Eloh'im ("u'i?.S, Ps. 57:2--H 57:3); Saddai ( 1.3:"~, Ps. 
, ·:: 
91:1); Yahweh (i7717}, Ps. 47:3). Furthermore, Psalms 
83:18--H 83:19 and 97:9 indicates Yahweh, the God of 
Israel, as tliYahweh, the Most High over all the earthn 
( Y) .; 7J-,~- ~ ~ l1l_ r -Y "! (7 ~). The Aramaic sections of 
Daniel (2-7) make use of the express ion either as ttthe Most 
High God ( ~ z.p~ ~il?.~, Dan. 3:26) or simply "the Highestn 
T T Tr•:; 
( f.> 1- P~ , Dan. 4: 17 --H 4:14). However, in Daniel 7:18-2 7 
T r ' 
nthe Most Highu is represented by J z 71z .?~ . 2 Outside 
1
see chap. ii, pp. 34-40, for a discussion of )El. 
2 . 
See Edward c. Mitchell (ed.), Gesenius' Hebrew 
Grammar, trans. Benjamin Davies, rev. and enl. by E. 
Kautzsch (Andover: Warren F. Draper, 1880), pp. 273-74, 
for a. discussion of plural and collective nouns, 
especially as they relate to God. 
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( ~ ) the Old Testament Elyon appears in Tobit (4:11 , Judith 
(11' ((I 1 (13:8, o oEoS o Utf<~-,-os), Assumption of Moses (10:7), 
in sections of Enoch, and throughout Baruch, Ecclesiasticus 
and II Esdras. Onkelos, a revision of the Palestinian 
Tar gums, puts TJ 8 ~ ::Y for 
T .,. ' 
( "' Elyon in Genesis 14:20 and 
Numbers 24:16.2 
<Elyon, as a title for Yahweh, has long been in 
dispute. Lidzbarski, following Schurer, suggested a Jewish 
origin of the term and dated it some time previous to Philo 
of Byblos (.£!!.. 100 A.D.), who made reference to (Elyon in 
v ....... 
relationship to an early Canaanite deity, Samem. Philo's 
view rested on the authority of a very ancient Phoenician 
. ) 3 priest, Sanchunyaton (.£!!. seventh century B. c •• In light 
of the dating of a treaty between Esarhaddon, king of 
v 
Assyria (681-669 B.C.), and Baal, king of Tyre, where Samem 
( ...... is mentioned, the date for Elyon was held to be older 
still. When the Sugin Inscription from a site near Antioch 
was translated, it was discovered that the use of cElyon 
as a god's name went back to !ssur-nirari V ( 753-746 B.C.) 
1For a discussion 
see Colin Roberts, T. c. 
Gild of Zeus Hypsistos,tt 
( 1936). 39-88. 
f ( / 
of' o v <p_ ( o- lOS in this relation. 
Skeat, and Arthur Darby Nock, "The 
Harvard Theological Review, XXIX 
2Dalman, The Words of Jesus, pp. 195-98. 
3 . James Alan Montgomery, "The Highest, Heaven, Aeon, 
Time, Etc., in Semitic Religion," Harvard Theological 
Review, XXXI(l938), 143. 
who forced a treaty upon -~~ta'il, king of Arpad. Through 
cross-reference with the Assyrian archives, this treaty can 
be dated £!• 751 B.c. 1 The Aramaic preface of this treaty 
begins with an invocation to the deities of Assyria; this 
is followed by the Assyrian names for the Syrian gods be-
ginning with l.Elyon, and Samem whom they called Sin,. the 
great god, and Adad, the god of heaven and earth. 2 
Unfortunately, the Ras Shamra documents have not 
cast any direct light on the problem up to the present 
time. 3 There are no direct references to such a deity as 
{. "' Elyon in the texts thus far translated. Nevertheless, in 
light of the literary and archaeological evidences, it 
(_ 
becomes apparent that Elyon was originally the name of a 
Canaanite deity. 4 
c ~ 0 T Elyon, when used in the ld estament, is regularly 
combined with another name for God. Only in Psalm 9:3 and 
Isaiah 14:14 does it stand alone; thus, it is seen to be 
1 Ibid., p. 144. 
2 Luckenbill, I, 267. 
3Gray, Legacy o~ Canaan, p. 9. 
4Pope, pp. 55-58; Herbert Gordon "flfay, '"The Patri-
archal Idea of God,"' Journal of Biblical Literature, LX 
(1941), 113-28; Albrecht Alt, 01Der Gott der Vater ,•• Kleine 
Schriften zur Geschichte des Volkes Israel (Munchen: c. H. 
Beck/sche, 1953), pp. 6-27; Edmond Jacob, Theolo&ie de 
l'Ancien Testament (Paris: Delachoux and Niestle, 1955), 
pp. 40-45. 
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used principally as a genitive compound with adjectival 
force. It stems from the verb Tt>J>, mean~g '•to go up, lJI 
nto ascend, u and is probably a noun derived from the Qal 
infinitive; 1 thus, it would allude to the characteristics 
of an ethereal deity of the starry heavens. It is difficult 
to estimate how much the concept of a pre-Canaanite deity 
has influenced the expression, but in the canon <Ely6n 
may be seen as a poetic synonym for Yahweh. 2 To call him 
uthe Most High"' appears to have been quite natural at a 
late stage in Israel's relig ion. The author of Genesis 
wanted Yahweh's universalistic character to be emphasized 
) 
over the earthly El of Melchizedek, so he merged two of 
the chief Canaanitic deities into one being to illustrate 
the lordship of Yahweh in both heaven and earth. 3 This 
does not mean that Yahweh is to be identified with the sky, 
as the sky was personified in early Egyptian and Babylonian 
religions, but it did mean that the Old Testament writers 
saw Yahweh as a Person in '11 the heavens." The older 
1For a discussion of nouns derived from weak stems, 
see Mitchell, pp. 208-09. 
2Pope, p. 5, states that nthe compounds YHWH Elyon 
(Ps. 7:18, 47:3) and Elohim Elyon (Ps. 57:3, 78:56) show 
the complete identification of the God of Israel and 
Elyon. "' 
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3G. Levi Della Vida, 1~ El Elyon in Genesis 14:18-20," 
Harvard Theological Review, LXIII(l944), 6-9; Montgomery, 
Harvard Theological Review, XXXI(l938), 145. 
anthropomorphic language employed by the Biblical writers 
was quite satisfactory as symbolical imagery long after 
the literal truth had disappeared. 1 
, 
ii. '"The Heavens, u: 11 'Z.... 0 \J) Tl 
I T -
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"The Heavens" or " Heavedt does not become an appella-
tive for Yahweh until very late in the history of Israel's 
literature; the more frequent usag e of the expression is 
to be found in the rabbinical wr i tings. There are, however, 
derivations which show that the name arose in the Old 
Testament canon and support the proposition that, once 
Yahweh's temporal position was changed to '·•the Heavens, 11 
his place of habitation became personified and, in turn, 
replaced the divine name in the holy writings, mainly be-
cause of the increasing .reluctance to use the proper name 
of deity (Deut. 32:1; Isa. 1:2; Jer. 2:12). 
In Moses 1 s first discourse with Israel, he told the 
people that they must keep in mind that Yahweh was God in 
heaven as well as on earth (Deut. 4:39), and tbat God's 
word was from heaven (Exod. 20:22); Solomon, at the 
dedication of the Temple, stood before Israel's altar and 
averred that there was no God like Yahweh in either heaven 
or earth (I Kings 8:23); and the Psalmist fully believed 
1Bevan, Symbolism and Belief, pp. 44-45. 
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Israel's God was in the heavens, for he did what he pleased 
to both Israel and the nations (Ps. 115:3). More than 
this, it was from heaven that Abraham had heard the voice 
of God's angel at Moriah when he was about to sacrifice 
Isaac (Gen. 22:11); likewise, it was from heaven that 
Yahweh had commanded him to leave his ancestral home (24:7). 
\l-In the Aramaic writings of the canon, samayim is 
more commonly used as an appellative for God than elsewhere. 
In such instances the common term is the Judaeo-Aramaic 
V - A ;t.lr\ ' 
sernayya, .~' u IJ) , and is usually found in connection with 
T- l 
T1 f ;~ or J..TJ '? ~~, the Aramaic terms for '"God,'t which gen-
erally have replaced 711 Tll. in the Aramaic texts of the 
Old Testament. 1 
However, under the pressures of Hellenistic culture, 
the appellative nHeaven" speedily became the name of deity, 
' > ;' 
and in I Maccabees (~. 135 B.C.) 0 O"'.Jfe<.YO.S appears a 
number of times alone in place of God, probably ~ ~E.os, 
2 
as an interpolation. It is evident, in a survey of 
I Maccabees, that ttGodu or nLordu was in the original and 
has been changed by the editors in con~ormity with the 
1Dan. 2:28, 4:31; Ezra 5:11, 6:9, 7:12. 
2Solomon Zeitlin (ed.), The First Book of Maccabees, 
trans. Sidney Tedesche (New York: Harper & Brothers, 1950), 
p. 92. 
religious feeling of the times. "Let us cry to Heaven to 
see if He will have mercy upon usn (I Mace. 4: 10); 'give 
thanks to Heaven for He is good111 ( 4:24); and ',~;a 11 the 
people fell on their faces and prostrated themselves, and 
uttered praises to Heaven who had caused them to prosper" 
(4:55), are passages from I Maccabees which reflect this 
practice in Judaism. In II Maccabees (ca. 50 B.c.) this 
influence continues (7:11, 8:20, 9:20), but it is inter-
c / c f.. ..... 
esting to note that 0 Kvpco.s (3:22) and 0 b'Eos (7:14) 
begin to appear in the texts as designations for deity as 
( ) / 
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well as 0 OVf<I{'YoS • In IV Maccabees (~. 25 B.c. - 25 A.D.) 
(;'].- 1 
o o<e:o..s is used instead of l~Hea venn for deity; evidences 
of this can be seen in such expressions as uto God the 
All-Wise'·~'~ (rv rr..<.rcrci,J,(O fJer;;, 1:12) and ·~we shall be with ( r c (, 
God111 ( Ec:ra4 e. 9<;(. 7To<('l'(' ()~;} , 9: 8). 2 
(. 
On turning to the Mishnah, 3 it is apparent that 
uHeavenn is accorded a select place among the names for 
deity, and also needs to be understood in connection with 
1Solomon Zeitlin (ed.), The Second Book of Maccabees, 
trans. Sidney Tedesche (New York: Harper & Brothers, 1950), 
p. 123. 
2Moses Hadas (ed. and trans.), The Third and Fourth 
Books of Maccabees (New York: Harper & Brothers, 1953), 
pp. 119-20. 
~erbert Danby (ed. and trans.), The Mishnah (London: 
Oxford University Press, 1933). This is the best English 
translation of the Mishnah available. 
the rabbinic dread of speaking the name of God. A..both 1:3 
I 
speaks of God as '' the fear of the Lordtt ( II,__[) l0 
' - I 
~'71D)· T , 
I 
P·7Jfl)); Berakoth 1:2 has uthe kingdom of heaven'~ ( 1l"LDU) 
'_ r , 
Sanhedrin 6:4 reads 111the name of Heavenu ( I17...Dt0 7J (J)); and 
' - T '' 
9:6 uses l\'at the hands of Heaven" ( uz...D u) Z...T'l.._l ). 1 
' - r " , 
iii. 'tThe Place, tJ: ""0 1 p '9 TJ 
nThe Place/' as a name for deity, appears first in 
the Mishnah, and the development and use of it illustrate 
how pronounced the transcendence of God became. God is so 
holy, so completely inaccessible, that his personal name 
and his dwelling place are not to be mentioned among men. 
111
'rhe Placett must suffice and it is probably the most 
colorless appellative applied by Jews to their God. 
The name, ' ~ the Place,'-!./ is not used extensively in 
the rabbinical writings. In Biblical and Targumic Aramaic 
'7'J>~~ is used in place of the older Upb. Dalman reports 
. 
that n? Pl.? I] is employed five times in Aboth, and once in 
both Berakhoth and Yoma; these three were the tractates in 
which use of the name of deity was most frequently made. 2 
We should also note the fact that 1J'Z..17'( .S was avoided as 
' ,. , 
.. 
a substitute for the name of God except in canonical 
l Dalman, p. 219. 
2 Ibid., p. 195. 
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quotations, or else the name of God was simply omitted from 
the text and must be supplied by the translator. 1 
n:The Place1t was used for the name of deity in the 
Mishnah as early as Rabbi Simeon b. Shetah, one of the last 
of the pre-Tannaitic rabbis (Taan. 3:8). But it was not 
until after the Hadrian conquest that the appellative came 
into frequent use in the commentaries and sermonic efforts 
of the religious leaders. The origin of the expression, 
DaLman suggests, could be found in Hosea 5~15 and Isaiah 
26:21. 2 Both reflect the idea of God in a special place 
far from his creation. In Hosea 5:15 the prophet says the 
guilt of Israel and Judah forces God to say: 111 I will go 
. z- ' 
back to my place" ( '91 p..p). In Isaiah 26:21 God returns 
from 'this place'll (1b7 p ~), to punish mankind for its 
guilt. 3 
1Aboth 3:15,18; Berakhoth 9:3,5. 
2 Dalman, p. 232. 
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3Both Hosea 5:15 and Isaiah 26:21 are considered by 
some scholars to be late additions to their respective books. 
See, on Isaiah 26:21, Pfeiffer, Introduction to the Old 
Testament, p. 441; also on Hosea 5:15, Driver, An Introduc-
tion to the Literature of the Old Testament, p. 306. 
3. The Transition of Yahweh's Nature in Relation 
to Israel's Religious Development 
i. Pre-prophetic Period 
The historical value of the patriarchal narratives 
92 
can no longer be regarded with complete skepticism. Be-
cause of the continuing light which Nuzi and Hittite studies 
have brought to the Old Testament,l the patriarchs are wide-
ly thought to have been actual individuals, or families 
whose deeds caused them to be personalized into individuals. 
It would appear also that these and other texts have opened 
1For references to Nuzi, see: Richard F. s. Starr 
et al., Nuzi (2 vols.; Cambridge: Harvard University 
Press, 1937-39); Edward Chiera et al., Excavations at Nuzi 
(6 vols.; Cambridge: Harvard University Press, 1929-55); 
and Ignace J. Gelb, Pierre M. Purves, and Allan A. Mac Rae, 
Nuzi Personal Names (Chicago: The University of Chicago 
Press, 1943); and Cyrus H. Gordon, uBiblical Customs and the 
Nuzu Tablets,w The Biblical Archaeologist, III(February, 
1940), 1-12. For the Hittites and allied cultures, see: 
Louis Delaporte, Les Hittites (Paris: La Renaissance du 
Livre, 1936); Giuseppe Furlani, nThe Basic Aspects of 
Hittite Religion,'• Harvard Theological Review, XXXI( 1938), 
251-62; Hans Gustav Guterbock, "Hittite Religion, n Ancient 
Religions, ed. Vergilius Ferm (New York: The Philosophical 
Library, Inc., 1950), 81-109; o. R. Gurney, The Hittites 
(Baltimore, Md.: Penguin Books, Inc., 1952); Albrecht 
Goetze, Kizzuwatna and the Problem of Hittite Geo ra h 
(New Haven: Yale University Press, 1940 ; Moshe Greenberg, 
The Hab/piru (New Haven: American Oriental Society, 1955); 
s. A. B. Mercer and Frank H. Hallock (eds.), The Tell El-
Amarna Tablets (2 vols.; Toronto: The Macmillan Co. of 
Canada, Ltd., 1939); Leonard Wooley, A Forgotten Kingdom 
(Baltimore, Md.: Penguin Books, Inc., 1958); and Manfred 
R. Tehmann, ttAbraham' s Purchase of Machpelah and Hittite 
Laws, tt Bulletin of American Schools of Oriental Research, 
CXXIX(February, 1953), 15-18. 
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the doors to a much fuller understanding of the culture of 
the sixteenth and fifteenth centuries B.C., especially that 
of the patriarchs who roamed the southern sections of Syria 
in their nomadic pursuits. 
( 1) ;) y El Sadda i, Mountain-god 
The patriarchs probably worshipped the deity ~E1, 1 
the god-head of the highly polytheistic West-Semitic religion 
found in the Ras Shamra tablets. The E tradition of the Old 
Testament is identified with >El on a number of occassions, 
even though J insists that Yahweh has .been God of Israel 
from creation (Gen. 4:1). The E tradition has appellatives 
for deity such as ..)El ( Ely~n ( 7 7 ?.. (~ ?~ , Gen. 14: 18) ; )El 
) 1\ V I 
Ro i ('L.<il ?~,Gen. 16:13); )El Saddai (..,_TV ?8, Gen. 17:1); 
- ·r ,, - -- ,, 
) (,.., 1.,. 1..., . .) /). 
El Olam ( uri-S> r ~ , Gen. 21:33); and El Berith ( 'JJ -r../1- ~ ~ , 
\J ' Judg. 9:46). Likewise, Saddai ( z.'!~) is paralleled with 
::> ( "" El in Numbers 24:4, as is Elyon in Numbers 24:.16. H. G. 
May holds that .>El was probably the principal deity revered 
at shrines where )El was part of the place-name: Beth>el 
( (~-n-z.J., Gen. 35:7) or Penu>el ( (~ ;"JJ~, Judg. 8:8). 2 
1Extensive discussions of )El are found in Pope, pp. 
25-54, 82-104; Gray, The Legac~ of Canaan, pp. 113-188; Otto 
Eissfeldt, El im Ugaritischenantheon (Berlin: Akademie 
Verlag, 1951); and Helmer Ringgren, Word and Wisdom (Lund: 
Hakan Ohlssons Boklryckeri, 1947), pp. 74-88. 
2May, Journal of Biblical Literature, LX, 115, and 
Alt, Kleine Schriften, I, 49-50. 
As such a deity, ~El is understood as the god among many 
settled peoples; therefore, the character of .>El, as seen 
94 
in the Ugaritic literatur~, probably applied to >El wherever 
he appeared. J. A. Montgomery sees> El as the head of the 
pantheon in Canaan at the time of Isaac, since Isaac's name, 
p 1} :) ?-, "he laughsu is an abbreviated form of Yishaq-->el 
11 God laughs.'' 1 
...)El Saddai ( z... T tQ ? § ) doe s not suggest a geo graph-
ical location, but is utilized in the canon in a manner 
( " similar to Elyon, and could be a general title for the 
patriarchal ,)El employed by the P writers for the supreme 
"God of the fathersu (Exod. 3:13-14).2 That the writers 
v 
of so late a source knew of Saddai as the god of the patri-
v 
archs is recognized also in the fact that the name Saddai 
was part of the personal names of fathers of men who were 
v 
contemporary with Moses: Ammi-Saddai (Num. 1:12), and Suri-
Saddai (Num. 1:6). 3 Consequently, it would appear that ~El 
v v 
Saddai and Saddai, as they are used by the later writers, 
are more formal designations for deity, somewhat similar to 
1James Alan Montgomery, 11 The New Sources of Knowledge, u 
Record and Revelation, ed. H. Wheeler Robinson (Oxford: The 
Clarendon Press, 1938), p. 21. 
2 Gen. 17:1, 35:11, 43:14, 48:3; Exod. 6:3; Ruth 1:20,21. 
3May, Journal of Biblical Literature, LX, 121-22. 
the .) ( 1\ 1 uses of El Elyon. 
The appellative JEl 
V' 
Saddai is an important factor in 
the problem of the religious development of the Hebrews, 
because the meaning of the term could indicate the nature 
of the personality of the god as conceived by the early 
Israelites. On the strength of the etymological argument 
, 
made by W. F. Albright concerning 1.. :I'!:! , it appears that 
Saddai means considerably more than 'tJA.lmighty. tl.l 2 Following 
v 
Franz Delitzsch's argument that Saddai stems from the 
Akkadian ~adu, t~mountain, tt Albright argues tba. t the perfect 
Akkadian equivalent is S'adda>u, '~mountaineer, 111 with a 
v .... ) 3 ,It IJ • 
secondary form saddu a, and this word 'mountaineer ' occurs 
as an archaism in the royal inscriptions of Sargon III and 
Esarhaddon. 4 
As 111mountaineer, 111 .J El Saddai conforms with the Near 
Eastern concept of the mountain-god, and these characteris-
tics likewise correspond to the concept of deity held by 
the patriarchal fathers. It would seem, then, that the 
early god of the Israelites was some kind of mountain deity 
lJEl cElyon; see supra, pp. 82-87. 
2Albright, nThe Names Shaddai and Abram, tll Harvard 
Theological Review, LIV(l935), 180-81. 
3 Ibid., p. 184. 
4 Ibid.' p. 188. 
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whose characteristics resembled the mountain-god JEl of 
Ugarit. 1 The most widespread belief held in the Near East 
about the mountain-god is that the deity dwelt somewhere in 
the distant north, far from the regions of mankind. This 
is attested in Israel. According to Isaiah 14:13, God is 
said to sit '' in the far north"; the writer of Job has God, 
)El Saddai, come out of the north (37:22); and a Psalmist 
places the city of God, '"his holy mountain," and u1the joy 
96 
of all the earth, Mt. Zion/" in the north (48:1-3). Further-
more, the assertions of such writers show that there was a 
widespread belief in Israel which combined the idea of a 
mountain-god and his abode, and this idea was common in Near 
Eastern religion also. 2 According to this belief, the sum-
mit of the mythical mountain was generally understood as a 
pillar stretching from the center, the navel, of the earth 
to the center of the heavens, located by the Polar Star. 
The approach to deity was by this mountain. The Babylonians, 
plainsmen, built high towers with their tops extending toward 
the heavens (Gen. 11:1-9), in order that they might hold 
communion with their gods. Conforming to this manner of 
thinking, they called Enlil their Great Earth Mountain. 
1For a description of ~El as mountain deity, see 
Pope, pp. 61-81. Here ~El paralleled the great Enki-Ea 
of Sumerian mythology. 
2Gaster, Thespis, p. 170. 
The story of Moses and the Exodus, as well as the 
stories of the patriarchs, shed further light on the 
mountain-god aspect of the God of Israel. It is from the 
Exodus that God is known as Yahweh in Israel (Exod. 3:14). 
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In keeping with this mountain-god character, Yahweh was 
discovered by Moses on Sinai-Horeb (3:1) in the burning 
bush (3:2), and in continuation of this theme, Moses pro-
ceeded to lead Israel from Egyptian captivity. The people 
must go to the wilderness to sacrifice to their God (3:18); 
moreover it was at 11 the mountain of God" that Moses and 
Aaron formulated their plans (4:27). Once Israel was in 
the desolate area east of Egypt, the nation was guided to 
the ·"holy mountain" by "the pillar of cloud by day and the 
pillar of fire by night'' (13:22). At Sinai-Horeb the 
Covenant was cemented between Yahweh and Israel, with Moses 
as their spokesman (Exod. 19-20); also, it was at Sinai-
Horeb that the old patriarchal deity JEl Saddai faded out 
of the religious history of Israel and Yahweh, the God of 
Israel,appeared. 1 
(2) Yahweh, the Mountain God 
The experiences at Sinai-Horeb were such that a new 
1A full discussion of Yahweh is given by Davidson, 
The Theology of the Old Testament, pp. 45-73. See also 
Albright, From the Stone Age to Christianity, pp. 249-276. 
religion was born, one which united a group of people, 
nomadic in character, with their deity who they believed 
lived on this mountain (Exod. 19:11). It was wrapped in 
smoke and quaked continually (Exod. 19:18); the thunder 
rolled and that was Yahweh's voice (19:19); here God and 
Moses held conversation (19:20). The theophany was so ' 
sacred and holy that even the priests were consecrated in 
order to protect themselves from the holiness of Yahweh, 
while the people were completely forbidden entry to the 
area of the mountain lest God "break out upon them" 
(19:22-24). 
At first the religion of Yahweh was similar to the 
natural religion of Israel's neighbors, but there was also 
a great difference between Israel and her neighbors' inter-
pretation of religion. ·Yahweh, who was worshipped as a 
nature deity, transcended natural religion. He continued 
to live in his mountain home, as well as to travel with his 
people, long after the Israelites left the area and entered 
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Canaan. It was from the mountain that he came to aid Deborah 
and Barak (Judg. 5:4-5), and it was to the mountain that 
Elijah rled for reruge much later in Israel's history 
1 (I Kings 19:8). William Irwin has noted this diversity: 
1William Andrew Irwin, ' nThe Hebrews," The Intellec-
tual Adventure of Ancient Man, ed. Henri Fraru{fort (Chicago: 
University of Chicago Press, 1946), p. 244. 
His voice was in the thunder; he shook the 
world with earthquakes; his rain fell on the 
thirsty ground; he flashed abroad in lightning; 
he was present in birth, increase, and death. 
But his essential difference is epitomized by 
the writer, who employs language to refute any 
nature concept for Yahweh •••• God, for Israel, 
was supreme above nature, which he employs for 
his purpose. However natural were his phenomena, 
God was more than this, "for after the earthquaken 
came na still, small voice.t• 
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In accordance with the Covenant made by God with 
Moses, Yahweh would be the sole deity of Israel, and by her 
consent He would be Israel's guide in the desert (Amos 2:10) 
and her power in war ( Exod. 17:8-13; I Sam. 4:3). He was 
the people's Lord and King, but, once they journeyed from 
Sinai-Horeb, they found that his Presence must be among 
them, as well as at the mountain. At this time, the canon-
ical writer introduced the Ark, 1 a box which was carried on 
the shoulders of the priests. It became the sanctuary of 
Yahweh during the wilderness sojourn. Before the composition 
of the Covenant Code, the Ark was the guiding force of Israel 
upon the march and the delivering power of her armies in 
time of battle. During the composition of the Covenant and 
through the time of the D Code, the Ark was the depository 
~or the basic contents o~ Yahweh's Covenant with Israel. 
By the end of the D period, it had disappeared from history, 
but its memory lingered on with Israel. In the time of the 
1For the Ark see supra, pp. 62-65. 
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P writers the Ark, still thought to be the depository of the 
utables of stoneu (Exod. 34:1-4), was primarily the throne 
of Yahweh in Israel (25:10-22). 1 
In this first period of the Ark, it would seem as 
though here were the home of Yahweh. The custom of carry-
ing their God with them during their journey would not have 
been unusual to their religious and social background. 
During the enslavement in Egypt, 2 the Hebrews saw many 
representations of the god Horus, son of Osiris, being 
carried upon the shoulders of his priests in a chest simi-
lar to that which Exodus 25:10-22 describes. 3 The canon 
affirms the assumption that the Ark was such a home of 
Yahweh, especially in the wilderness experience. Nurnbers 
10:35-36 relates that the Ark went ahead of the tribes of 
Israel a nthree days 1 journey1t in order that they might 
1Morgenstern, p. 36. 
2For the importance of Egyptian influences on Israel's 
religion, see Albright, From the Stone Age to Christianity, 
p. 282, n.9; and Stanley Arthur Cook, The Religion of Ancient 
Palestine in the Light of Archaeology (London: Oxford 
University Press, 1930), pp. 32-36. Contra, see Lods, 
Israel, pp. 318-20. 
3The description of such a chest is given in Timothy 
Otis Paine, Solomon's Ter;le (Boston: Houghton Mifflin & 
Co., 1886), pp. 69-72. ncluded are cuts taken from 
Champollion's work at Luxor, Thebes, and Karnak showing 
nsacred boatsu containing cherubim with extended wings. 
Also see Parrot, pp. 32-35; here are illustrated and 
described Egyptian chests. One illustration, taken from 
Syro-Phoenician ivories of Arslan Tash, shows goddesses 
guarding Horus. 
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have a resting place on the march. Whenever the Ark went 
forward Moses would say, ttArise, 0 Lord, and let they enemies 
be scattered •• 1.1! And when it rested, he said, 11Return 
0 Lord • • • to Israel. rt 
The Ark also was a source of immediate succor for 
Israel, which could indicate again Yahweh's presence. At 
the crossing of the Jordan the Ark was carried on the 
shoulders of the priests, and the people followed at a 
distance of a bout 2, 000 cubits, ufor their own safety1t 
(Josh. 3:3-4). Since the Jordan was in full-flood at this 
time, Joshua commanded the priests to step into the flood-
waters (3:13); on contact with the priests' feet, the river 
ceased to flow and the people passed over, dry and safe 
(Josh. 3:16-17). 
However, it was at the Jordan that the other factor 
of Yahweh's character as a mountain-god, the warrior, takes 
on significant meaning. Once the river was crossed Joshua 
caused an altar of twelve stones to be erected by twelve 
men, one man from each tribe of Israel, from the stones 
beneath the priests' feet where they had stood in the 
Jordan (4:2-3). This altar was built at Gilgal, 1 the place 
1Gilgal ( ?R ?x) from the stem ? ? .< 'troll or roll 
away, u may mean "a.,. wheeln (I sa. 28:28), a ' t circle of stonesn 
(Josh. 5:9), or a heap of stones ttrolled together'" ( Jer. 
51:25). Gilgal, likewise, is the name for several places 
in Palestine (Deut. 11:30; II Kings 2:1). 
102 
of their respite (4:19), and Joshua was exalted before 
Israel while the Ark of the Lord and the people, who were 
prepared for war, passed before him (11:14). But the war-
like characteristics of the Ark were only fUTicy evident when 
they approached Jericho (6:1). The Ark became a formidable 
psychological weapon for Israel in the destruction of 
Jericho because it took an active part in the attack (6:8-9); 
after Israel bad put Jericho and her other enemies to the 
sword (6:21; 8:24-25), the Ark assumed the role of covenant-
maker, especially at Mount Gerlzim and Mount Ebal (8:33-34). 
Similarily, the continued use of the Ark as a military 
factor extended Yahweh's authority even beyond the limits of 
the Promised Land. When the I~:1raelites brought the Ark from 
Shiloh into their military camp before the Philistines 
(I Sam. 3:3, 4:3-4), Israel's opponents were more than dis-
turbed (4:6); but, in true Homeric tradition, they fought 
Israel more strongly than befor•e and won (4:9). The Ark, 
brought up as an offensive weapon for Israel, was captured 
and taken to Ashdod where it was placed in the shrine of 
Dagon (5:1-3). The great statue of the Philistine god 
:fell down in its own temple bef'ore the power of the Ark 
(I Sam. 5:4), and Yahweh's ' ~<hand was heavy upon A.shdod" 
(5:6). After seven months, the Philistines begged for the 
return of' the Ark to Israel, in order that the "heavy handn 
of Yahweh might be removed (6:1-2). So, with many guilt-
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offerings, the Ark, triumphant in itself, returned to Israel 
to be lamented for some twenty ·y-ears in ' ~ the house of 
Abinadab on the hill" (I Sam. 7:1-2). 
As soon as David had captured Jerusalem and subdued 
Philistia, he went to the house of Abinadab with his people 
and brought the Ark to Jerusalem (II Sam. 6). With lavish 
oriental festivity, David brought the Ark into his city 
(6:13-15). To the dis gust of Michal, his wife, he danced 
naked before the Ark in the processional (6:16), during 
which the Ark of Yahweh was placed in its tent (6:17). 
Sacrifices and burnt-offerings were offered, and David sent 
the people to their homes, each with na cake of bread, a 
portion of meat, and a cake of raisins tt (6:18-19). 1 In 
like manner Solomon united and consolidated his kingdom on 
the death of David, his father, before the Ark of the 
Covenant (I Kings 3:16). No longer wa.s the Ark the ep itome 
of Hebrew religious life, for already the idea was wide-
spread that the Ark was not the deity or his home, but the 
symbol of the covenantal relationship which now existed 
between Yahweh and his anointed servants, David (I Sam. 
1see Aubrey Rodway Johnson, n:Hebrew Conception of 
Kingship,u1 Myth 1 . Ritual, and KingshiJ, ed. s. H. Hooke (Oxford: The University Press, l958 , pp. 204-235; here 
is an excellent discussion of the king in Near Eastern 
cultures, especially in relation to h~s activity as the 
representative of the national god among the people. 
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16:13) and Solomon (I Kings 1:39), kings of Israel. 
During the period when Israel associated Yahweh with 
the Ark, there are traces of a continual development of the 
concept of Yahweh. From the time of the allotment of the 
land among the tribes at Shiloh (Josh. 17:8), Yahweh appears 
to lose his original mountain-god characteristics and to 
take on more of the qualities of the fertility and storm-
gods of Canaan. Such a condition must already have been 
evident to the aged Joshua, when he summoned the tribes 
together at Shechem for their final assembly with him. 
n?ut away the gods your father served beyond the River, •• 
he said to them (27:14). tt.: Behold, this stone ••• shall 
be a witness against you, lest you deal falsely with your 
God" (27:27). When Solomon took the Ark from David's 'll tent 
of meeting•• (I Kings 8:4) to the new House of the Lord 
(8:21), he did not stand before the Ark to covenant with 
the people, but before the altar of Yahweh (8:22). More-
over, judging from his prayer a.t this time (a prayer which 
is in the language and spirit of the Deuteronomists), he 
believed that neither his new house, nor heaven, nor the 
highest hre ven could be the sole home of' Yahweh (8:27). 
Nevertheless, the Temple was a dwelling place for Yahweh in 
Jerusalem (8:29-30). But in his old age, it would appear 
that Solomon had accepted some of the religious practices 
' . characteristic of Ba al worship, through his acknowledgment 
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of Ashtoreth of Sidon and Milcom of Ammon (I King s 11:4-8). 
The whole movement from Yahweh as mountain-god to 
c Ba al as storm-god came about, the records suggested, be-
cause Israel intermarried with the inhabitants of Canaan 
and accepted the Canaanite relig ious cults after the days 
of the invasion. This is attested by the Deuteronomists in 
Judg es 1:1-3:6, whe r e they show that Israel was unsuccessful 
in subduing the people of the Promised Land. Also the 
texts show tba.t several local :fertility-gods of Canaan 
continued to be objects of worship, not only for the earlier 
inhabitants, but also for the Israelites (Judg. 2:7-15). 
As agriculturalists bound to the land, the Israelites were 
much more at the mercy of the weather than they had ever 
been in their history. It was no difficult task, then, 
( 
for Israel to hold Ba al, the J:>estorer of rain after the 
drought, the supplier of bountiful crops, and the multi-
plier of flocks, above Yahweh, the god of the mountain. 
This was especially true after several generations of 
Israelites had been under the influence of men who worship-
ped some form of the great storm-god of the Near East. 
(3) Yahweh, the Storm-God 
The Old Testament names the Canaanite gods the 
Ba (alim. 1 Ba 'al is not an uncommon name for the rising-
dying fertility god of the Near East, and it is from the 
Ras Shamra texts that the best descriptions of this god 
are found. 2 In them, Ba'al is the god of life and fertil-
ity, and is identical with Hadad, a parallelism employed 
especially by the Canaanites and Amorites, but found in 
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all Semitic cultures. 
( Ba a1, in Semitic religion, is not a designation for 
a definite god, but is the general term that expresses the 
relation of a god to a particular place, 3 and in this sense 
ba<al is applied to the master of the house, either as hus-
band or owner. That the word appears as the name of deity 
shows its connection with the concept of nature held among 
Semitic peoples. 4 All creation is animated, and this 
animation becomes the determinlng volition to create a 
whole. Because the entire proc:ess was observable in the 
1 Judg. 2:11, 3:7, 6:31, 10:6; I Sam. 7:4; I Kings 
16:31, 18:19; II Kings 3:2, 10::18, 11:18, 17:16; II Chron. 
17:3, 23:17; Jer. 2:23, 11:13, 19:5; Hos. 2:8, 11:2; 
Zeph. 1:4; and numerous other instances. 
2Kapelrud, pp. 43-47, 86-145. This is one or the 
most complete works on the Near Eastern storm-god. Also 
see Drlver, Canaanite Myths and Legends, pp. 70-120. 
3william Robertson Smith, The Religion of the Semites 
(3d edition with notes by Stanley A. Cook; New York: The 
Macmillan Company, 1927), p. 93. 
4Pedersen, III-IV, 506-07. 
Semites' natural background, all natural phenomena have 
tended to drift and blend together until the whole is 
called the Baal, the Anglicized form of Ba cal. 
(' 
In the Old Testa ment Ba'al is best known for his 
rain, storm, and fertility characteristics, because the 
successful agrarian life is determined by these phenomena. 
The artifacts and stelae of Ras Shamra aid in describing 
this particular deity, for he :ls found, in relief, on one 
stele brandishi ng a war club in his right hand, which is 
held high over h i s head. 1 In his left hand is a thunder-
bolt which ends in a spearhead.. Such are the identifica-
tions of his weather attributes. In the Ras Sbamra texts 
his voice is heard from the clouds, his lightning shoots 
forth to burn and destroy, but he also establishes the 
seasons and sends the life-giving rain that makes him the 
benefactor of all mankind. In this manner he is called 
the Rider of the Clouds, 2 and his rain is spoken of as the 
dew of heaven and the fat of the earth. In the Ba'al 
texts he is called the lord of the tillable soil, ttPrince, 
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1Kapelrud, pp. 93-94; Schaeffer, The Cuneiform Texts 
of Ras Shamra-Ugarit, Plate XXXII, Figure 2. 
2 In Psalm 68, Yahweh is a God ttwho rides upon the 
clouds a (68: 4), or the one ttwho rides . in the hea vensn 
(68:33). See also in this connection Psalm 145:13 and 
Daniel 3:33 ; likewise Baal I I I A 8-9 in Driver, Canaanite 
Myths & Legends, p. 8 
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lord of earth.nl He is the lord of growth and fertility. 
Dead or alive, he is present in the fields: when he is 
active, everything thrives; when he is dormant, all of 
nature is at rest. 
This same stele of Ras Shamra mentioned above shows 
Ba 'al with a horned helmet on his head, so that even though 
this Ba'al is human in shape, he is also the bull-god of 
the Near East. 2 (. Ba al has the strength of the bull, striking 
and destroying his enemies by his horns; thus, he is the 
warriors' god of battle and war. But more than this, Ba'al 
is the source of procreativity, for in one text (76:III:36) 
he is a bull who loves a cow. To this union is born a 
( bull-son who rules while Ba al is dead: "a bull is born 
to Baal • • . to the Rider of Clouds'•; this is the good 
news brought to the triumphant god. 3 When Baca1 1 s time of 
life is up, he is forced by M~t~, 4 the god of aridity and 
sterility, to descend into the earth. ( Ba al does not do 
1Ibid~, pp. 83, 107, 111, et al. 
2see Schaeffer, The CunEdform Texts· of Ras Shamra-
~rit for illustrations of' Ba<:al as a bull-god, Plate 
III. 
3 Kapelrud, p. 97. 
4Alterna ti ve names for Mot, especially the Egypt ian 
Mut, are discussed by Gaster, Ancient Religions, pp. 122-
23; the Hebrew verb '11 :7b means "to die 11 and .n ;7,. b.. , the noun, 
stands for 'tdea th. 11' 
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this as the result of a direct encounter with M~t, but be-
l 
cause he suddenly has lost his power to live. Nevertheless, 
Bacal continues to live on in his bull-son until he can 
arise and assume his kingship. In the ritual of the cultic 
myth, enacted by his followersJ, Ba'al is seated upon h,is 
throne with great festivity, shouting and rejoicing at the 
climax of the New Year's festival. 2 
From the period of the Israelitic settlement, there 
appears to have been a synthes i s of various characteristics 
of the old nomadic Yahweh and the Canaani tic Ba' al. Yahweh's 
_task was no longer one of guidance through the wilderness, 
but now one of protection and fertilization of the arable 
fiel-ds, and the worship of Israel was directed to this end. 
The ritual and rites came out of the captured cultus of 
Canaan, the worship of Ba'al, hut were directed toward 
Yahweh of old. In the period following the conquest of 
Canaan three great agricultural feasts became prominent; 3 
they are given prominence by the P writers at a later date. 
Exodus 34 attributed these festivals to Moses. The feasts 
were those of Unleavened Bread (34:18); the Feasts of Weeks 
1Kapelrud, pp. 117-18. 
2 Ibid., p. 133. 
3oesterley and Robinson, Hebrew Religion, p. 165. 
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or Firstfruits of the harvest, and the Ingathering which 
came at the '·11 turn of the year11 ( 34:22). 
In conjunction with these festivals, an expanded 
sacrificial system appears to r.~ve been incorporated with 
the Yahweh cult also. In the wilderness years,undoubtedly, 
a sacrificial system existed, but it would have been very 
simple; however, this would not have been the case in a 
settled community where the god 's favor was sought con-
stantly by gifts of the soil and the herds. In this 
situation sacrifice took on more the idea of payment due 
a feudal master, in place of the covenant-communion of 
the wilderness period (Exod. 23:12-16). 1 Still later, the 
Deuteronomist was very explicit in his statements to this 
effect; a. tithe of all increase from the land or flocks 
must be taken to the place where Yahweh caused his name 
to dwell (Deut. 14:22-23). There, the tithe became the 
property of the priest Who was the custodian for Yahweh 
(18:4-5). As a result, the sacrificial system appears to 
have grown with the material i mprovement of the people, 
1For a detailed study of sacrifice re.fer to Smith, 
Lectures on the Religion of the Semites, pp. 213-388; 
George Buchanan Gray, Sacrifice in the Old Testament 
(Oxford: The C1arendo~ress, 1925); W. o. E. Oesterley, 
Sacrifice in Ancient Israel (New York: The Macmillan Co., 
1938); Pedersen, III-IV, pp . 299-375; Rene Dussaud, Les 
Ori ines Cananeennes du Sacrifice Israelite (Paris: Presses 
Universitaires de France, 1921 ; and Harold Henry Rowley, 
nThe Meaning of Sacrifice, 11' Bulletin of the John Rylands 
Library, XXXIII(l950-51), 74-110. 
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and there soon was need of bigger and better shrines and 
more priests to carry on the rites of these shrines. 
The threat of Baalism to Yahwism in Israel was evi-
dent in areas of her life other than the religious one also. 
For instance, the number of names encountered in the Old 
Testament which are compounds of Ba' al appears to ha Ye 
increased with the length of Israel's settlement in the 
land. There seem to be no examples of such names in the 
Exodus and the wilderness periods, but Gideon was named 
Jerubbaal for destroying Bacal's altar (Judg. 6:32), and 
Abimelech, Gideon's son, may have been named for Ivlolec.k, 
a Semitic deity similar to Ba'al (9:1). Later, both Saul 
and David, themselves devotees of Yahweh, named sons after 
Ba( al: Ishbaal was a son of Saul (I Chron. 8:33); Meribaal 
was a son of Jonathan (8:34); and Beeliada was a son of 
David ( 14 : 7 ) • 
The Deuteronomic writers of Judges were also aware 
of the synthesis that was taking place in Israel, for the 
report of their national histo~ is filled with stories of 
Israel's apostasy from Yahweh. Gideon, chosen by Yahweh, 
delivered Israel from the might of Midian (Judg. 6:l4). 
But once Gideon died, the people reverted to Ba'al Berlth 
(Jl,_'l-$- ?~;)..), the local fertility deity, as their god 
.. 
(8:33). Gideon was only one hero whose work for Yahweh 
was destroyed when he was no longer able to maintain 
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authority over Israel. VIJhenever Yahweh raised up a leader 
to judge Israel, the people obeyed Yahweh and their hero, 
c . 
but on the death of the leader t hey returned to Ba al (Judg. 
2: 16-19). Israel 1 s constant tw:-moil and insecurity in this 
period of her history caused the Deuteronomists to say that 
Israel's apostasy was the reason for her inability to con-
quer the land (2:21-23). 
The struggle reported in Judges, however, did have 
positive effects, for it was driving the nation slowly 
toward national unity. Israel had not fully conquered the 
hill-country (II Sam. 5:6) befo:re a new enemy, the Philis-
tines, appeared on her western flank (Judg. 10:6-7). In 
the days of Samson the Philistines actually controlled great 
parts of Israel (15:11); in a great battle on the Plain of 
Sharon, Israel was overwhelmingly defeated and 111 the glory of 
Yahweh departed from Israelt1 (I Sam. 4:10,22). The struggle 
for national unity was instituted by Saul (ca. 1020-1000 
B.C.), when he sent his call-to-war to all of Israe l 's males 
(10:7); it was completed by David(~. 1000-961 B.c.) when 
he built his king's house in Jerusalem (II Sam. 6:12). 
The story of the accession of Solomon (~. 96l-922 
B.c.) brings new light to the place of Yahweh in Israel. 
For the first time in its history, the mtion was at peace. 
A marriage between Solomon and the daughter of Pharaoh 
guaranteed its borders on the south (I Kings 7:8), and a 
treaty with Hiram, king of Tyre, strengthened its northern 
lands (I Kings 5:12). In true oriental splendor, Solomon 
planned to build a great edifice to his God and dynasty 
(5:5), and it is in connection with this Temple that his 
name is probably best known to history. 1 By this time the 
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God of Israel had become much more like Ba<al; Yahweh had 
acquired a fixed habitation. Since the artisans and crafts-
men for the Temple construction were imported from North 
Syria, the architecture of it would seem to have followed 
the general design of temples from that region. Likewise, 
the pattern of worship, inaugurated in the Temple, would 
seem to have conformed to that system out of which the de-
sign of the Temple originated. Furthermore, the Temple was 
the private sanctuary of the king, and its importance to the 
people was associated with the well-being and authority of 
the king: Solomon stood before his altar and prayed for. 
Israel (8:22); he appointed the priest Azariah to the 
Temple (4:2); and he built foreign shrines near his Temple 
for his many foreign wives (11:7-8). New religious prac-
tices and beliefs had appeared. Nevertheless, it is clear 
that Jerusalem was intended to be the center or Yahweh-
worship, and the Temple was meant to be the home of the God 
of Israel, in the religious beliefs of the people (6:12-13). 
1For Solomon's Temple see supra, pp. 68-71. 
ii. The Era of the Prophets 
Out of the debacle of revolution and division after 
Solomon's death, great trials were in store for the two 
kingdoms of Israel and Judah. Nationalism was rampant in 
both the south and the north of the beleaguered land. 
Rehoboam (922-915 B.C.), Solomon's son, was on the throne 
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of Judah only five years when Shishak, king of Egypt (~. 
935-914 B.C.), sacked Jerusalem, the king's treasury, and 
the Temple (I Kings 14:25-28). Civil war found Israel 
pitched against Judah, the latter paying for a military 
alliance with Syria out of the Temple treasury (15:18). 
These internal troubles in the north culminated in the ac-
cession of Omri (876-869 B.C.) to the throne of Israel 
(16:23), and a period of rebuilding and reclamation followed 
in both countries. But Syria, with Ben-hadad as ruler (880-
842 B.C.), now assumed the position of aggressor against 
Israel and Judah (20:1, 22:29). Farther to the north was 
an even greater antagonist, Assyria, who soon would attack 
both aggressor and defender, bringing them all to their 
knees (II Kings 16:7). 
(1) Elijah and uthe Still Small Voice1t 
Under the duress of these years of political turmoil, 
the religious life of Israel continued in the forms of the 
fertility religion of the land. Yahweh was national God of 
Judah, with his domicile in the Jerusalem Temple. In Israel, 
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to keep Israelites separate from Judaeans, Jeroboam (922-
901 B.C.) built Yahwistic shrines at Dan and Bethel, setting 
up golden calves as the object of adoration for Israel in 
the nholy of holie s1" (I Kings 12:28-29). 1 There came a day 
when some Israelites did not know the difference between 
Yahweh and Bacal, for both were fertility gods now, and 
both had to vie for supremacy in the land. 
The contest came when Elijah, a man of intense 
religious concern, called on Ahab to have the 450 priests 
of Ba(al and the 400 priests of Asherah contend against him 
and Yahweh (18:17-18). On Mt. Carmel the great fertility 
gods and goddesses were put to test by Elijah and Yahweh 
and were defeated before the eyes of Israel. ( Ba al was not 
to be the national god of Israel; only Yahweh officially 
received worship in Israel from that day forward (18:39). 
The method of eradication of Ba(al's followers was primi-
tive; they were slaughtered by the brook Kishon at the 
command of Elijah (18:40). 
Yahweh, the God of Hosts, )11 8 .1.. :5 "2.. 7! '? ·~ 17717 ';--, 
T ~ •' ~~~ T I 
still was the fertility-god of Israel and remained such for 
a long time. It must be noted that the immediate result of 
Israel's decision to continue her allegiance to Yahweh was 
1A discussion of t 11golden calves'' is given by W. F. 
Albright in his From the -Stone Age to Christianity, pp. 
298-301. 
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a drenching, soaking rain, which brought an end to the long 
drought (I Kings 18:45). This contest between Elijah and 
Ba'al's priests did not transpire at the Temple in Jerusalem, 
but at Carmel, a mountain to the no.rthwest on the Mediterra-
nean coast, close to the homeland of Jezebel of Tyre (18:20). 
This could have meant that Yahweh was now regarded as having 
power in every sector of the land. Also, the ritual prac-
tices of both factions in the contest reflect the fertility 
religion of that day (18:23-38). Finally, Yahweh's response 
in the primary element of fire to consume what was before 
him corresponds to the character of the storm and fertil i ty 
god held sacred in the Near East. In this regard Yahweh 
of Hosts was considerably different from the Yahweh of 
Sinai-Horeb. The later Yahwism almost appears to be a 
new religion, since it is so different from the majest i c 
theophany of the wilderness. Yet it is the same tradition 
tempered by the intervening centuries; the spir i tual mean-
ings, latent in the earlier experiences, begin to appear, 
at least so Jewish traditions would see the later develop-
ment. Centuries of social and political unrest forced more 
carefUl definition or the spiritual aspects of Yahweh's 
character; his naturalistic and fertility character receded 
in the minds of the religious thinkers until they were 
remembered best in the national literature as that which 
was sinful in the eyes of Yahweh (Ps. 106). 
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In conjunction with the appearance of Yahweh's spir-
itual character as it emerged at Mt. Carmel, we need to 
point up the fact that Yahweh's concern for social relations 
among men was emphasized in response to the pressures of the 
fertility cult of Bacal. It is evident from I Kings 16:29-
34 that the older moral concepts were being defied by the 
upper social and economic classes. Ahab (869-850 B.C.) 
married into the fertility cult of Melkart when he took 
Jezebel, the daughter of Ittobaal of Byblos (887-856 B.C.), 
as his wife (16:31). Likewise, Hiel rebuilt Jericho against 
the earlier dictum of Joshua (16:34), and Naboth was stoned 
to death so that Jezebel could steal property to which she 
held no covenanted right (21:8-14). The land was not hers 
to take or give without the consent of its rightful owner, 
for it was held in trust by Naboth from his fathers for 
Yahweh. The penalty for this sinful act against the society 
which Naboth represented was death (21:20-24). 
(2) Other Prophetic Voices 
There were other forces like Elijah and the prophets 
who were also at work among the people endeavoring to halt 
t he forces of Ba<al and to commend the religion of Yahweh. 
Of these the Nazirites and Rechabites should be mentioned, 
for they illustrate the diverg ent courses taken by segments 
of the population to maintain the older ways-of~life. The 
Nazirites took their name from the Hebrew word ~)'-J , nto 
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dedicate, consecra·te," and each was regarded as one conse-, 
crated by his brethren, and thought to be holy to God (Judg. 
13:5,7). In this critical period the Nazirites would seem 
to have been quite active for Amos placed them on the same 
plane as the prophets (2:11-12). Samson, in the mind of J, 
was such a man; 1 the accounts of his mother's abstinence 
from wine, strong drink, and unclean food (Judg. 12:7,14), 
and Samson's birth, and dedication, make him the ideal 
Nazirite (12:21-25). Two conditions which were widely ac-
cepted in the fertility cult of Samson's day characterized 
his religious vocation: his hair, a vital force in his 
psychic nature, could not be trimmed, apparently a Canaanitic 
custom (16:17); and he dared not touch wine, a basic element 
in the fertility celebration (13:14). 
The Rechabites, the second group of dissenters to 
Israel's new way of life, took their name from Rechab, the 
father of Jehonadab (II Kings 10:15), and were apparently more 
reactionary than their Nazirite brothers. Setting their 
patterns of Yahwistic zeal after those of a fellow-crusader 
of Jehu (842-815 B.C.), the Rechabites never touched wine, 
nor built houses, nor sowed seed nor planted vineyards; but 
they lived in tents in order that they might live long in 
1see Pfeiffer, Introduction to the Old Testament, 
pp. 318-21, for a discussion of samson. 
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the land of their inheritance (Jer. 35:1-7). Among them 
the reaction against the agrarian life of Canaan was so 
intense that they may be seen as radicals. They believed 
themselves called by Yahweh to defend the old pre-Canaanitic 
mode of life, and that, as a consequence of their devotion, 
they would be rewarded by standing with Jehonadab before 
Yahweh (35:19). 
(3) The Eighth Century Prophets 
The last political revival of the great Assyrian 
empire reached its apex between 750 and 650 B.C. During 
this same period Judah and Israel were in deep social and 
religious difficulty. Power in Palestine rested not so 
much in the throne as it did in the hands of agricultural 
and financial tycoons who had arisen out of the catastrophies 
of previous generations. It is evident that a complete 
social and economic change had transpired during those dif-
ficult years. 
In the old tribal life, the tribe was an exclusive 
unity, each with its own history and life; this is evidenced 
as late as the monarchy when David numbered Israel and Judah 
(II Sam. 24:2). Before the period of the monarchy, the 
tribes of Israel were a loosely knit confederation and acted 
independently of each other (Judg. 5:12-18). Life was very 
simple and followed a pattern typical of nomadic society, 
where each man was independent of his fellowman and each 
~0 
shared in a common experience. 1 However, under the stress 
of the monarchy, life in Israel was altered radically in 
both city and country. Where previously men had been free 
to roam without restraint, they were now subject to the 
restrictions of national regulations and city or town dis-
ciplines. Money needed to maintain the national state came 
from the citizenry; taxes and forced labor were levied upon 
the people (I Kings 5:13), and royal officials were given 
great authority (22:26). These officials quickly became 
an autocratic nobility, responsible solely to the throne, 
with no feelings of empathy toward their fellow-citizens. 
Where Israelites had been freedmen under Solomon (9:22), 
later they were slaves under their local landlords, selling 
themselves and their families that they might continue to 
live on their former lands (Lev. 25:35-50). Israelitic 
society was rotten and persisted in all attempts to avoid 
the reality of the advancing Assyrian juggernaut. The 
prophets, free men, felt compelled to speak out against 
1 Pedersen, I, 32. 
1 the false standards of their day. 
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From Tekoa came Amos, tt shepherd and dresser of syca-
mores,'' who declared he was .. no prophett• (7:14). He preached 
a message from Yahweh, the one who lllroars from Ziontt (1:2), 
saying: nseek me and livet.~ (5:4); t.• seek good, not evilu: 
(5:14); "let justice roll down like waters, and righteous-
ness like an everflowing stream'' (5:24). Immorality and 
illegality in his society caused him to rebel and to denounce 
the absence of real ethical quality in the life of Israel 
(6:4-6). Only punishment would follow (6:7-8). The 11 Day 
of Yahweh11; would soon be at hand ( 8:9-14). In addition to 
the blunt message of Amos, Hosea appeared, a man of intense 
passions. He saw the sins of his fellowmen clearly and dis-
tinctly: Israel had failed to understand Yahweh (Hos. 11:7), 
and had allowed herself to follow Ba'al freely until the 
land mourned (4:1-3). Israel had played the harlot with 
1Detailed studies of the prophetic age can be found 
in Norman W. Porteous, 111The Religion of Israel: Prophecy, 1 ~ 
Record and Revelation, ed., H. Wheeler Robinson (Oxford: 
The Clarendon Press, 1938), pp. 216-249; Henry Wheeler 
Robinson, Inspiration and Revelation in the Old Testament 
(Oxford: The Clarendon Press, 1946), pp. 160-198; Harold 
Henry R~wley, wRitual and the Hebrew Prophets,' ~' 
Ritual, and Kingship, ed., s. H. Hooke (Oxford: The 
Clarendon Press, 1958), pp. 236-260; Robert Balgarine 
Young Scott, The Relevance of the Prophets (New York: 
The Macmillan Co., 1954). Harold Henry Rowley (ed.), 
Studies in Old Testament Prophecy (New York: Charles 
Scribner's Sons, 1950); Oesterley and Robinson, Hebrew 
Religion, pp. 195-268; and Martin Buber, The Prophetic 
Faith, trans. Carlyle Witten-Davies (New York: The · 
Macmillan Company, 1949). 
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Yahweh (Hos. 4:14-15); therefore, Hosea must take to himself 
a wife of harlotry (1:2-3) to show Israel her sins. But 
Hosea envisioned Yahweh also in the light of his love for 
Gomer, and after the darkness of sin would come the light 
of forgiveness (2:13-14). An everlasting covenant would 
be made ttin righteousness and justice, and in kindness and 
mercyn; this would be a door of hope through love (2:19). 
The religious rebellion came from others than those 
who lived the semi-agrarian life of rural Palestine; it 
came from the city, also. Isaiah of Jerusalem met God 
,.sitting upon a throne, high and lifted up't (6:1) before 
the Temple altar. This theophany created in the prophet's 
being a sense of the great depth of personal sin and the 
utter holiness of God (6:5). But God still needed him for 
a messenger, and Isaiah accepted, after he was forgiven of 
his shortcomings (6:8). Israel most certainly would be 
made desolate (6:11), but for Judah, there would be a 
u•remnant to return'11 ( 7:3). 
(4) Preparation For The End 
The messages of these men fell on deaf ears in Israel, 
and Yahweh was provoked to anger, says the compiler of Kings. 
He 'removed them out of his sight, and exiled them from their 
land"' to Assyria (II Kings 17:18,23). Sargon II (722-705 
B.C.) captured and sacked Samaria in 721 B.C. However, in 
Judah, some attempt was made under the direction of King 
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Hezekiah (715-686 B.C.) to rid Judah of the abominations 
created by the local cult sanctuaries of the fertility gods 
(II Kings 18:4-6). It remained for the Deuteronomists of 
Josiah's day (640-609 B.C.) to take the situation in hand 
and create a religious revolution unheard of before in the 
land. On the discovery of "the book of the law" in the 
Temple (II Kings 22:8), Josiah and the elders of Judah 
cleared the Temple of its Ba'al-worship (23:4-7), and then 
toured the country, destroying the local sanctuaries 
(23:8-20). Finally, according to the Deuteronomic reforms, 
Yahweh could be worshipped only in the Temple at Jerusalem 
and under the direction of Josiah's own priests (21:23). 
But it was too late for reform. Judah had to follow Israel 
into exile (21:27). Jerusalem fell to Nebuchadnezzar of 
Babylon (605-562 B.C.) in 587 B.C. Jeremiah remonstrated 
with Yahweh, asking why he had been deceived when there 
was such a fire in his bones; it would have been better 
never to have been born (20:7-18). But to no avail: ttHow 
lonely sits the city that was full of people!u (Lam. 1:1). 
u Judah has gone into exile because of affliction ••• she 
dwells now among the nationsn (1:3). u1 I am the man who has 
seen afflictionlt (3:1). 111I say, gone is my glory'~; (3:18). 
ttRemember my affliction and my wandering, the wormwood and 
the gall!' (3:19). 
iii. The Exile 
There seems to be little doubt tbat the captives of 
Judah followed the admonition of Ezekiel, their priestly 
prophet, and that they settled down by the "rivert• Chebar 
in Babylonia (Ezek. 1:1). However, some of the captives 
were tiiDu~ to have said that Yahweh had forsaken his land 
(8:12), and some might even have believed that !~rduk1 was 
greater than Yahweh, because Nebuchadnezzar had taken 
Yahweh's treasures to Babylon, and held the Jewish king 
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as a hostage (II Kings 24:13, 25:27-30). Even Jeremiah, 
whom the Babylonians had freed (Jer. 40:4), was forced by 
his own people to seek asylum in the land of Egypt (43:5-7). 
So it was that many Judaean captives faltered when they 
beheld the glory and splendor of Babylon's gods (Ezek. 
14:1-11), and probably were lost among the nations of the 
East. But there were, nevertheless, those who could not 
forget Jerusalem or Yahweh, their God (Ps. 137). 
Some of the Jewish captives, remembering the older 
sabbaths, probably gathered together to recall again the 
joys of the past when they had been privileged to go up to 
Zion to worship Yahweh (Ezek. 1:1, 20:5-26). Bearing in 
mind their common plight, they retraced their situation back 
1For a description of Marduk see supra, ch. ii, 
pp. 30-32. 
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through the years, and realized that their prophets of the 
past had spoken bluntly and truthfully, but the people had 
refused to listen (Jer. 6:16,20). Now, however, the warn-
ings of these men were very clear; the Temple was desecrated, 
Jerusalem was destroyed, the homeland was burned and deso-
late, and they were the slaves of a foreign god and his king 
in a distant land. Nevertheless, whatever their present 
travail, these exiles were positive that Yahweh, their God, 
did live, not in Jerusalem, not in Babylon, but somewhere, 
because out of the north had come his messenger to one of 
their number, 'tand the hand of Yahweh was upon himn (Ezek. 
1: 3). 
Ezekiel, probably rather unique among the prophets 
of his day, knew Yahweh both in the land of Israel and in 
captivity, 1 and, undoubtedly, this tragedy greatly influ-
enced his understanding of Yahweh. Now, he saw the God of 
Israel no longer as the leader of Israel enthroned in the 
Temple of Solomon, but as one of majestic, divine trans-
cendence (1:26-28), enthroned 'llabove the firmament' li of his 
creation. This Yahweh was no fertility deity, but the one 
and only God, unlike any other deity before him, one that 
held the appearance of the glory of reality (1:28). Thus, 
1Pfeiffer, Introduction to the Old .Testament, pp. 525-
59, and especially pp. 534-36. 
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Ezekiel was aware immediately of a great chasm between God 
and man. More than this, he knew that this God was sending 
him also to be prophet to Israel in captivity (2:3-4). The 
message he was appointed to preach was not to the nation, 
but rather to the individual. Each person was responsible 
for his own conduct, and each must suffer individually for 
his own sins (3:17-21). It should be the righteous to whom 
Yahweh would show his mercy and love from this time forth 
(3:21). Through those who were righteous, Yahweh would 
vindicate his holy name and redeem his honor (36:22-23,32). 
Therefore, there would be a divine cleansing (36:25), after 
which a new spirit would follow (36:27). Israel would be 
reborn again (37:7-14); Israel would be Yahweh's people, 
and Yahweh would be their God (36:28). Ezekiel's new con-
ception of Yahweh, a God of majesty and holiness, unfolded 
to Israel a new way of life, which would be centered about 
a new Temple (40-48). 1 This new life would be defined by 
2 
a new code of laws, so explicit and far-reaching that 
Israel never again could wander from the glory of her Lord. 
Following in the footsteps of Ezekiel, there came 
1For a discussion of Ezekiel's Temple see supra, 
pp. 71-73. 
2The new law was the Priestly Code promulgated in the 
middle of the fifth century B.C., after some of the exiles 
had returned to the land of Israel. 
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another prophet to Israel in captivity, who saw Yahweh not 
only as the majestic, transcendent deity, but also as the 
source of all creation; a God who was eternal, the only God 
(Isa. 40:26, 43:6, 45:5-7). As the creator of everything, 
Yahweh was over and above all cosmic forces. Nations were 
like a drop of water in a bucket or the dust of a weigher's 
balance to him (40:15), for he had measured the water, 
marked off the heavens, and estimated the dust of the earth 
(40:12). "'Lift up your eyes on high and see•t were the 
· commands of the new Yahweh, the God of Second Isaiah (40:26); 
he was the_ Holy One who now ruled both in ••the heavens'·11 and 
nthe earth"! (45:18). At the same time, this prophet's mes-
sage made the Holy One of Israel much more personal in the 
eyes of his creatures, for Yahweh was ever conscious of 
their travail. 111Comfort, comfort my people,U1 said their 
God (40:1). u'You are my servant, I have chosen you and 
not cast you off (41:9) •••• Return to me for I have 
redeemed youtlr (44:22). 
Further, Israel's God meant to be more than God of 
Israel. Since he was the author of creation itself, he was 
to be called the God of the whole earth (54:5}, and he bad 
appointed two who were to fulfill his mission to the world. 
The first, Cyrus 111the anointed, '11 1 was called to do the 
bidding of Yahweh; he would 'S!subdue nations'li (45:1) even 
though he did not know the name of Yahweh (45:5). The 
second would be Israel herself. As a leader among the 
nations, she would establish the concept of Yahweh, the 
God of the whole world, as the God of all mankind, and 
would lead all men to the worship of Yahweh (55:5). 
Among the exiles there were others who were also 
conscious of Israel's past shortcomings, and were inspired 
to proclaim their insights about Yahweh. They were aware 
also that Yahweh would not continue to crush men under his 
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foot, nor would he reject the rights of mankind in petition 
before the Most High God (Lam. 3:35). Israel, with hearts 
and bands lifted to "God in heaven,'Ji was not forgotten 
(3:41), for it was '11 from the mouth of the Most High't that 
the words came (3:38). Even Babylon, the oppressor, who 
had aspired to set her throne on high and make herself 
like the Most High God, would be cast down to the very 
depths of the pit of Sheol (Isa. 14:3-27, 47:1-15). 
Finally, it remained for their religious poets and 
writers to assimilate all these new ideas about Yahweh, and 
1cyrus, the Persian (550-530 B.C.), was the first of 
the Achaemenian rulers. See Ghirshman, pp. 127-205, for an 
extensive study of the Achaemenians; also, Snaith, The Jews 
from Cyrus to Herod, pp. 1-24, for a concise discussion of 
Cyrus and the Persian posture in Near Eastern affairs. 
to put them into words which the people understood. They 
were happy and glad to sing to the name of the Most High 
(Ps. 9:2--H 9:3, 92:1--H 92:2), even after Israel had 
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spurned their God. Yahweh still could thunder in the 
heavens (107:11), and the Most High would scatter his hail-
stones, arrows, and coals of fire at will (18:13--H 18:14), 
yet the man who dwelt in the shelter of the Most High would 
find Yahweh to be his refuge and fortress (91:1), and, 
therefore, no evil should befall him (91:9). Man must 
make thanksgiving his sacrifice and pay his vow of alle-
giance to the Most High God (51: 14). 
iv. Post-exilic Judaism 
The Babylonian captivity of Judah did not last fifty 
years. Out of the high steppes and mountains of Persia 
came the victorious armies of Cyrus, striking first west-
ward into Asia Minor, and then south into the Mesopotamian 
valley. In a few sharp campaigns, the great Assyrian-
Babylonian union was destroyed. In 539 B.c., Cyrus' armies 
entered Babylon, and by October the world-conqueror himself 
arrived. One or his first acts, as the head or a new order, 
was to return all deported peoples to their ancestral 
homes. 1 This was in direct contrast to the older Neo-
1
snaith, The Jews rrom Cyrus to Herod, p. 15. 
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Babylonian policy of holding subject peoples as hostages 
(II Kings 24:12-16). Likewise, Cyrus allowed revivals of 
the old national religions (Ezra 1:2-10) and instituted 
domestic princes as rulers of their peoples, subject always 
to the Persian monarch (1:8). 
(1) The Temple and The Day of Yahweh 
The prophetic voice of the Second Isaiah heralded the 
return of Judah to Palestine, when he cried out Yahweh's 
admonition that the gates of Jerusalem were open and the 
highways cleared, for Yahweh's salvation was here and 
Israel's reward awaited her (Isa. 62:10-11). The Day of 
Yahweh had come (27:1). Israel was redeemed as 111 the holy 
people1~ (62:12), and the nations will know that nYahweh 
was with his servants'll (66:12-14). 
On the other hand, the record reflects an almost 
totally different situation once the exiles had come back 
to Palestine. It would appear that the seasons were bad 
and the crops short; the labor bad been _difficult, but 
little food was available and many people were hungry. 
Haggai diagnosed the situation as an evil sent from Yahweh 
because He had no house among the returned people of Jeru-
salem. When the Temple was; rebuilt, their predicament 
would be overcome (1:5), for bad Yahweh not said in the 
Exile, that heaven was his throne and earth his footstool, 
and that he must have a house and a place of rest (Isa. 66:1)? 
Zechariah joined Haggai and declared that Yahweh's house 
must be built again in Jerusalem (1:15), in order that the 
final ttday of Yahwehrn might come (14:1-5). On that day 
Yahweh would become king of all the earth and the one God 
of mankind (14:9). Thus it was that Zerubbabel and his 
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prophet-friends, Haggai and Zechariah, guided the returnees 
toward the reestablishment of the pre-exilic Yahwistic cult 
(Ezra 5:2; Haggai 1:14). In the sixth year of Darius (522-
486 B.C.), the Temple of Zerubbabel was fin i shed. 1 But 
neither the new house for Yahweh nor a walled city (Nah. 
2:11-18) brought the expected results. During the reign 
of Artaxerxes (465-424 B.C.) Ezra came to Jerusalem to 
help the still hard-pressed colony (7:6-10). 2 
(2) The Law Of Ezra 
With the arrival of this scribal authority (Ezra 7:10), 
a new day began for Israel, and a new place was proclaimed 
for Yahweh in the religious life of the people. Yahweh no 
longer was an earthly part of the community but Ui the God of 
1
zerubbabel's Temple is described supra, pp. 73 - 76. 
2 See Bright, pp. 369-86, for a discussion of the 
dating of Ezra; also Pfeiffer, Introduction to the Old 
Testament, pp. 813-30. 
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heaven. ~~~ 1 During the Exile men like Ezra probably spent 
their time trying to consolidate the works of both the 
prophets and the priests. Their efforts were not a new ven-
ttire. , for it had its roots in the Josianic reform and the 
teachings of Deuteronomy. Without political independence, 
the Jewish message bad to be tempered to the faith of 
Persian political authority (Neh. 2:7-10). It would appear 
that the Jews learned this early in the return to Jerusalem, 
especially when Zerubbabel, their governor, disappeared so 
suddenly from the records, once the prophets designated him 
as a nationalistic leader (Hag. 2:23; Zech. 3:8, 6:11-13). 
It is apparent that, as soon as the Jewish leaders became 
fully aware of their plight, they turned to the strength of 
what in Judaism was to become the Law, Torah ( Tfji )l, 
111 instruction, direction"' ). 2 The Second Isaiah had said: 
ttKeep justice and do righteousness. • • • Blessed is the 
man who does thisw (56:1-2), and now these objectives be-
came the emphasis of the scribal school which followed Ezra 
(Ps. 19:7-11--H 19:8-i2). Further, these men .felt tbat all 
1Yahwel1; is de,slgna ted as the '11God in Heaven'r: in the 
Hebrew ( u~~~I? 1 H ?.f: ) of Ezra .1:2; Neh. 1:4,5; 2:4,20; 
and a gain in the Aramaic ( 8'~Q~ IVf .~ ) of Ezra 5:11,12; 
6:9,10; 7:12,21,23. 
2George Foote Moore, Judaism (Cambridge: Harvard 
University Press, 1927), I, 250-80; also H. Wheeler 
Robinson, Inspiration and Revelation in the Old Testament, 
pp. 199-221. 
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who followed their precepts were entitled to Yahweh's reward, 
for they held a claim on God (Ps. 119:17-18; 153-154). 
The observance of the Law by Israel in early post-
exilic times was connected with the desire of the returned 
Jews to keep themselves separate from the peoples about 
them (Ezra 4:3-4; Neh. 1:7-9; 13:1-3). Later, the observance 
of the Law became the hope of salvation for the Pharisees, 
the branch of Judaism that continued to believe that Yahweh 
would sometime vindicate his people (Ps. 119:165-68). But 
for that section of Jewry who were labelled the Sadducees, 
the Law and its observance became a way of life so rigid 
that to break the Law was to transgress the commandments 
of the Most High (Ecclus. 10:19). Sirach, in defense of 
this position, taught that the righteous man did not lower 
himself to talk with persons other than those who understood 
the Law of the Most High (9:15-16). The Law of the Lord, 
Sirach continued, began with His discipline (32:14); 
furthermore, a wise man did not hate the Law, but would 
trust in it completely (33:2-3). Such a man, the Psalmist 
said, was blessed, for his delight was in Yahweh's Law 
(Ps. 1:2). 
It would appear from the Old Testament that there 
were still others who looked at life and the Law and said, 
' ~All is vanity'~ (Eccles. 1:2). This faction of Judaism was 
skeptical toward life, because of man's predicament (2:17): 
there was an ordained arrang ement for everything (Eccles. 
3:1-15); man had no advantage (3:19); therefore, he should 
eat, drink, and be merry (3:13), because he dies and is 
returned to dust (3:20). Death may be better than life 
(4:1-3). As for God, man has need to guard his steps in 
the Divine Presence, to be careful in his speech, and to 
refrain from rash promises ltfor God is in heaven" and nan 
is on earth (5:1-3). 
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All three of these points of view in Judaism believed 
Yahweh, the God of Israel, to be so distant and transcendent 
that He was beyond the scope of human thought. Perfect in 
every way, Yahweh accented man's predicament; man had little 
hope of personal association with his creator here on earth; 
possibly there would be contact and retribution at another 
time and in another kind of arena (Ps. 73:23-26). 
CHAPTER IV 
ISRAEL'S RELIGIOUS THOUGHT AND BER EXPANDING WORLD-VIEW 
1. Developments In Israel 1 s Religious Thought 
Israel's religious thought was under a continual proc-
ess of change during the years of her existence, as were the 
other aspects of her national and social life. This can be 
traced, for example, by the descriptions of theophanies at 
various times in the canon. The encounter between )El and 
Jacob in the night at the crossing of the Jabbok (Gen. 
32:22-30) illustrates an idea of God which is much more 
primitive than the exaltation of Yahweh depicted by Isaiah, 
when he encounters his God uhigh and lifted up" in the 
Temple (6:1). Again, when Moses went up Sinai-Horeb at the 
command of Yahweh, God answered him in thunder (Exod. 19:19), 
but when Elijah went to Horeb, the mountain of God, he heard 
God as "a still small voice" (I Kings 19:12). Or again, 
there is little resemblance between the test of the "fleece 
oi' wool 11 in Gideon's coni'rontation with Yahweh (Judg. 6:36-
40) and that of the Prophet of Jonah, when he called to 
Yahweh out of his distress (2:2-9); the former is the test-
ing of doubt while the latter is the assurance of faith. 
There are other areas of Israel's religion wherein 
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this development also may be traced; the most obvious and 
significant change appears during or after the Exile, and 
this may reflect borrowings by Israel's religious thinkers 
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from other cultures, especially those of Assyria, Babylonia 
and Persia. However, any influences from these or other 
national groups that appear to be present in Israel must 
be evaluated in relation to the persistent desire among 
the Jewish religious leaders to maintain a Judaism untouched 
by the world (Neh. 10:28-39; I Mace. 1:41-64). There are 
affinities, it is true, between Israel's religion and that 
of her neighbors, especially Babylonia, and these influences 
need to be seen as both having been borrowed by Israel, and 
having come from a common origin many centuries before, 
since these cultures probably stemmed from the Mesopotamian 
1 
valley. 
i. Sheol and the Dead 
The state of the dead illustrates the development of 
Israelitic religious thought. Israel's idea of what befell 
man at death was similar in many ways to that of other 
1Albright, From the Stone Age to Christianity, 
pp. 236-38. 
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Semitic cultures of the ancient Near East. 1 Death was the 
absence of life from the body or the departure of the living 
breath (D "~-·'-17, Gen. 2:7) to the Israelite. When death came 
. -
to man, he was removed from this life and descended to the 
underworld, there to live with those who had preceded him 
(Gen. 44:29,31). 
Pre-exilic passages of the Old Testament tell very 
little about the dead or what happened to them after death. 2 
However, the prophetic and post-exilic literatures show a 
definite teaching concerning the idea of the dead. But, 
because the teaching arose late in Israelitic thought, ap-
parently stemn1ing from the problem of theodicy and the 
doctrine of divine earthly retribution, there is no reason 
to discount the fact that the latent idea of the dead 
had been present at a much earlier time, possibly coming 
. 3 
into Israel from Babylonian thought through the Canaanites. 
In the later teaching about the dead, the normal 
1George Ernest Wright, Biblical Archaeology (Phila-
delphia: Westminster Press, 1957), p. 115. Probably the 
best discussion of death and afterlife in Semitic cultures 
is that of Alexander Heidel, The Gilgamish Epic (Chicago: 
The University of Chicago Press, 1946), pp. 137-223. 
· 
2
oesterley and Robinson, Hebrew Religion, p. 248. 
Some of these references are: Gen. 42:38 and 44:29,31 (J); Num. 16:30,33 (J); and Gen. 37:35 (E). 
~obinson, Inspiration and Revelation in the Old 
Testament, p. 99. 
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life span of the Israelite was about seventy or eighty years 
(Ps. 90:10). But the Book of Genesis suggests that, while 
all men must die, some lived longer than others (Gen. 5:6-
31); however, death was the common lot of all, for Yahweh 
had na time for every mattern (Eccles. 3:17). Likewise, all 
men were fashioned from dust, to which they returned at 
v J,r.. . ,.\ death, (3:20), going down to one place se ol (?rsy, 111 the 
underworld, netherworld,'"' Job 7:9, 21:13, et al.). But 
this did not mean that man's totality did so, because the 
body or corpse remained in the grave or tomb in which it 
was buried. 1 Usually, the burial place was in a natural 
cave (Gen. 23:9), a hewn-out tomb (Isa. 22:16), or one dug 
in the earth (Jer. 26:33). The corpse rested here until 
the natural process of putrefaction was completed (Job 
17:14). Only the bones (II Kings 13:21) and the nephesh 
(IV9J, nlife, self, soul,'t Gen. 35:18, Jer. 15:19, Job 
•: •.· 
11:20, et al.) remained after decay was ended. From the 
use of nephesh in passages such as Isaiah 38:17, Psalm 
16:10, Job 33:18, and others, it would appear that the 
.... :>" nephesh went to Sheol, the Anglicized form of se ol. 
Nevertheless, it could also be said that the nephesh re-
mained at times with the bones, because the bones of Elisha 
1charles Ryder Smith, The Bible Doctrine of the 
Hereafter (London: The Epworth Press, 1958), p. 34. 
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revived the Moabite who had fallen into Elisha's grave {II 
Kings 13:21). Moreover, the name given to the residents of 
Sheol were repha) im { U"""L~ ~~ , tt1weak ones, the shades" 
Job 26:5; Isa. 14:9-10, et al.), 1 which is derived from 
the root 1]9/, 111 to be sunken, slack," or from S9/, ••to 
repair, darn, heal," and stands in post-exilic Judaism for 
all of the dead. 2 As a synonym for the dead {Prov. 2:18, 
21:16), the Rephaim have their place in the depths (9:18), 
beneath the waters {Job 26:5). 3 
There are various views for the derivation of the 
. 
Hebrew root-stem for Sheol: (] .)(J) , ttto be desolate,"' "'to 
waste;" (~0, nto be deep; 1t and ?s 0 , "'to ask.tt Of the 
three stems cited, the first two conform closest to the 
idea of Sheol in its earlier Israelitic development, while 
the latter might be seen as a much later interpretation. 
Should Sheol derive from an original -;r.~(J, which became 
the Qa.l perfect of 11 ~ tJ, it would then reflect the greater 
number of references in the Old Testament and mean ••a waste, 
a desolation, no-country, underworld. ~ This might suggest 
1 For a study of the Rephaim in the Old Testament, see 
w. o. E. Oesterley, Immortality and the Unseen World (London: 
Society for Promoting Christian Knowledge, 1921), pp. 63-79; 
Oesterley and Robinson, Hebrew Religion, pp. 249-52. 
2 Smith, The Bible Doctrine of the Hereafter, p. 42. 
3Robinson, Inspiration and Revelation in the Old 
Testament, p. 95, n.4. 
a Babylonian origin, which would make the Israelitic Sheol 
similar to the underworld d~scribed in the Babylonian 
mythological literature. 1 However, there are other 
Israelitic beliefs about tha dead which are opposed to the 
Mesopot~mian i deas. 2 
The names for the realm of the dead among the cul-
tures of the Mesopotamian valley are numerous. Among the 
Sum.erians this place was called kigal, ttthe great place 
below," which is a part of the name for the queen of the 
underworld, Ereshkigal, while in the de·pi-ction of Ishtar' s 
de seen t to the underworld, the abode of the dead is called 
Kur.3 Elsewhere in Sumerian it was called kurnugi and 
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arali, ''the land of no return. "' 4 In the Babylonian stories 
the abode of the dead was called ira t kigalli, 11 the breast 
of the underworld"; ir~i tu, uearth't; and irgli t la tari, 
f t n5 "land o no re urn. 
According to the Mesopotamian documents, the dead 
1This material can be found in Pritchard, Ancient 
Near Eastern Texts Relating to the Old Testament, pp. 72-
110. 
2Heidel, The Gilgamesh Epic, p. 173. 
3 Ib i d. , p • 1 71. 
4see Morris Jastrow, Hebrew and Babylonian Traditions 
(New York: Charles Scribner's Sons, 1914), pp. 196-253, for 
a definitive study of Aralu. 
5Heidel, The Gilgamesh Epic, p. 171. 
continued to live after death in the lowest part of the 
earth, the underworld. The entrance was in the far west 
where the sun descended, but also every grave was an en-
trance to this lt land of no return. 1,1( Ishtar was detained 
in this place in a house that none could leave, on a road 
without a return. The house was in a state of darkness, 
and the inhabitants lived on dust and clay. Clothed in 
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feathers, they moved about on wings, but were barred within 
the walls of the house by bolted doors, covered with dust 
(1-11). 1 
The land. of the dead sometimes was described as a 
great hollow mountain, but more often as an immense city, 
surrounded by seven guarded, concentric walls, each of 
which was passable by a gate (Descent of Ishtar 40-60). 
Enoch viewed the place of the dead when he was taken to 
the west by the angels, in order that he see the bUrning 
fire which '-' paused neither night nor day._ in its course 
(17-23). 2 (It is worthy of note that .his description con-
forms in many ways with that reported in the Babylonian 
accounts . ) 
1Pritchard, Ancient Near Eastern Texts Relating to 
the Old Testament, p. l07a. 
2Robert Henry Charles (ed.), The Book of Enoch 
(Oxford: The Clarendon Press, 1893), pp. 86-97. The 
Book of Enoch, which we have only in the Ethiopic Version, 
dates from the second and first centuries B.c. 
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In the Babylonian land of the dead, as in the Hebrew 
idea of Sheol, the relation between the place of the dead 
and the grave was never carefully defined, but would seem 
to be one great grave of which every grave was an integral 
part. Here, all men shared a common fate; inclusion depend-
ed on the proper burial of the body with the customary 
offerings. It was a sad fate to be in this land; there was 
no hope of release, and the dead, weak and inactive, had 
none of life's pleasures. 1 
Like the realm of the dead of the Babylonians, Sheol 
was beneath the earth, for the dead were said to be ttbrought 
up" from their repose (I Sam. 28:15; Ps. 30:3), or they u1go 
down" or 1flare brought down'" (Ps. 28:1; Isa. 14:19). In 
contrast, the heights of heaven were opposite and up from 
the depths of Sheol (Job 11:8). Sheol was pictured at 
times as a great city with gates and bars (Isa. 38:10; 
Ps. 9: 13--H 9:14), and would be '11 the house appointed for 
the living" after death (Job 30:23); a place of darkness 
(20:21-22); of dust (Ps. 22:15--H 22:16); of silence 
( 115:17); and tli the land of no returntt, a land of deep 
gloom and chaos (Job 7:9-10, 10:21-22). 
The canon also employs three other Hebrew words as 
1 Edward Langton, Good and Evil Spirits (London: 
Society for Promotion of Christian Ifuowledge, 1942), 
pp. 144-45. 
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synonyms for Sheol, especially in relation to '•the grave. 111 
These are: b'Or ( /l.l.., 11'pit/li Isa. 14:15; Ps. 28:1; 30:3--
H 30:4; 88:4- - H 88:5; et al.); ~abaddon ( 7?-;r-~_s:, "destruc-
tion, ruin,'" Job 26:6, 28:22; Prov. 15:11; Ps. 88:11- -
~ I . . 
H 88:12); and sa:Oa;t ( }IIJI!), 111pit,'1i Isa. 38:17; Job 17:14; 
Ps. 103:4). It is worthy of note, moreover, that where 
these appellatives of Sheol are employed, there are 
attempts by some of the writers to define Sheol beyond 
the common usage of the word; the terms employed might 
denote a special degree of destruction or corruption for 
some of the dead, especially those who have been most 
wicked in their lifetime (Isa. 14:15; Ps. 88:4--H 88:5; 
Ezek. 32:23; Job 26:6; Isa. 38:17). 
In two later passages of the canon, Isaiah 26:16-19 
and Daniel 12:2, further definition of Sheol appears. In 
-the first, Isaiah 26: 16ff., the idea is set forth that 
righteous Israelites,who have suffered and died for Israel, 
would not be in Sheol forever: tttheir bodies shall rise 
• • • and sing for joy11 (26:19). According to Daniel 12:2, 
tt1those who sleep in the dust '' were to be divided into two 
groups: the first should awak e 111 to everlasting lifett. and 
the second '"to shame and everlasting contempt.,. It would 
seem that the germ of an idea was incubating; eventually, 
it would lead to the concept of a possible resurrection of 
the body after death for those who have lived a good life, 
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while a judgment and punishment idea was evolved for the 
wicked, punishment being in proportion to their destructive 
earthly activities. 
It is possible to trace the condition of the dead in 
Israel from the concept of Sheol in the canon. First, the 
dead are consigned to the eternal abode of the departed, 
a place without hope from which none might return to the 
land of the living (Job 17:13-14). Next, it would appear 
that Sheol was only a preliminary step in the process of 
placing the dead in their proper categories after death; 
Sheol is an intermediate a bode in which Israel's righteous 
might remain for a time (Isa. 26:19). Again, in light of' 
Daniel 12:2, both the good and wicked of Israel will be 
raised, but both will be judged according to their earthly 
lives. Finally, the dead who are not of Israel have only 
one destiny; they shall abide in the depths of Sheol for-
ever (Ezek. 32:17-32). 
Further development of the idea of life after death 
would seem to follow in an idea incorporated in Isaiah 
24:21-23, which deals specifically with the last days before 
the rinal judgment of Yahweh upon his creation. The passage 
describes a prison house in which the "host of heavenn and 
ttthe kings of the earthn will be gathered to await their 
punishment. In the later literature, the "prison house'·" 
idea is developed further; in it are gathered nthe kings 
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and the mighty" who are chained with great shackles to avmit 
their final destruction in "the abyss of complete condernna-
tion,11 because they have become subjects in life to the 
Evil One and have led astray the innocent (Enoch 54:1-6). 
The New Testament writing s continue the idea in relation to 
sinful angels and their punishment (II Peter 2:4; Jude 6). 
Finally, in relation to the punishment of the wicked, 
Gehenna of the New Testament (ge-hinn~, 
Matthew 5:29; Mark 9:43; Luke 12:5), should be considered, 
because it is the place set aside in later Judaism for the 
torment of the wicked. The expression is derived from t wo 
references ·in Joshua (15:8, 18:16), defining the borders 
between the tribes of Judah and Benjamin. From the Joshua 
account it would appear that the name was derived from the 
name of the owner of a valley south and southwest of Jeru-
salem, "the valley of the son of Hinnom 11 (15:8). 1 It was 
probably near here on a 'thigh place 11 that Solomon erected 
shrines to Chemosh and Molech for his forei gn wives (I King s 
11:7). Likewise, Ahaz offered up incense here and caused 
his sons to be burned (II Chron. 28:3; II Kings 16:3), and 
Manasseh is said by the Chronicler to have made similar 
sacrileges (II Chron. 33:6; II Kings 21:6). Whatever were 
1 Jan Joseph Simons, Jerusalem in the Old Testament 
(Leiden: E. J. Brill, 1952), pp. 10-12. See also his 
note 2, p. 52. 
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the ••abominable practicesu1 assigned to the vicinity of 
Hinnom, Josiah strove to destroy the places where ••one 
might burn his son or daughter as an offering to Molech" 
(II Kings 23:10-14; II Chron. 34:3-5). Jeremiah, by impli-
cation, connected "the valleytt with the worship of the 
Ba(als (7:3) and directly accused Israel of child sacrifice 
on "high places • • • in the valley of the son of Hinnom'• 
(32:35); and in the new city of Jerusalem to be rebuilt 
for Yahweh, nthe whole valley of dead bodies and ashes'' 
which would appear to be Hinnom would become a place of 
desolation and taboo (31:40). This might have meant that 
after Josiah's destruct ion of the "high places111 the valley 
. became a refuse dumping area for the city. If this were 
the case, it would be possible to explain the origin of the 
meaning that was applied to nthe valley'fl in later literature; 
for example, in Enoch 54:1-2 it is l.lla deep valley with burn-
ing fire!' 
In contradistinction to Gehenna is the idea of 
Paradise, the house of the righteous. Paradise is a 
Persian word describing the great landscaped gardens of 
the Persian kings, and comes into the Jewish context 
through the Septuagint translation of the garden of Eden 
story (Gen. 2-3). 1 The garden of righteousness, as 
1snaith, The Jews from Cyrus to Herod, p. 130n. 
described by Enoch, contained many, great, and fragrant 
trees, but above all others it contained '' the tree of 
wisdomn (31:3). At this time, also, the garden apparently 
was empty except for Raphael, Yahweh's guardian (32:6; 
3:24), since the righteous dead were held in the u1hollow 
places" of a great mountain of the west (22:1-4). But in 
Enoch's own time Paradise was to be opened in order that 
'"the righteous dead't might take their appointed places 
(60:8,23; 61:12; 70:2-4; 89:52). The Son of Sirach ex-
pounded something of this idea when he eulogized Enoch 
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(44:16) and Elijah (48:5), and the writer of II Esdras 
defined u the order t" of •t the righteous'·tr after death ( 7:88-
104). In similar terms, he set forth the just deserts of 
"~the unrighteoust• (7:70-88). This writer would make a 
distinction also in the place of saintly repose and the 
habitations of the wicked. nThe righteousn would be ac-
cepted into '"the joy of the glory of him who receives tbemu 
(7:91), and the wicked should have no habitation, but 
should be forever in a state of wandering, t• in torment, 
ever grieving, and sad" (7:80). 
ii. Dualistic Tendencies in Israel's Religion 
In the Old Testament the idea of Sheol offered a 
formal but not a real continuity to life. Such an idea 
was acceptable in Israel as long as one could see himselr 
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living on in the personality of his children or nation. 
However, the teaching of the new individualism of Jeremiah 
(32:17-20, 35:5-7) and Ezekiel (18) raised the whole problem 
of innocent suffering and life's injustices. 1 The problem 
became more vividly accentuated by the disillusionment en-
gendered through the disappointments of the Exile and the 
faltering attempts of the returned Judaeans to fulfill the 
prophecies of nthe Servant of Yahweh. m2 
For two centuries after their release by Cyrus in 
538 B.C., the Jews of Palestine and Babylonia wrestled with 
the problem of theodicy, and under the rule of the highly 
cultured Persians little of the dualism of the Jews' 
liberators appeared in the canon. However, under the 
pressures created by the Seleucids, a decided change came 
about in this area of the religious thought of Judaism. 3 
There are, then, two streams of thought in which dualistic 
tendencies in Israel were reflected. F. M. Cross has 
1Henry Wheeler Robinson, "Hebrew Psychology." The 
People and the Book, ed. Arthur Samuel Peake (Oxford: 
The Clarendon Press, 1925), p. 379. 
2Isa. 42:1-4, 49:1-6, 50:4-9, 52:13-53:12. A. s. 
Peake discusses this problem fully in The Problem of 
Suffering in the Old Testament (London: Robert Gulley, 
1904), pp. l-82. 
3An excellent literary study of the Seleucids is 
found in Edwyn Robert Bevan, The House of Seleucus (2 vols.; 
London: Edward Arnold, 1902); and idem, Jerusalem under 
the High-Priests (London: Edward Arnold & Co., 1904). 
defined these streams of dualism in this manner: 1 
One of these is an extremely ancient one, 
rooted in the priestly distinctions between 
ritual purity and pollution, nphysicaltt holiness 
and ttphysicalt.~ sin •••• The second stream is 
the late developing apocalyptic movement which 
assimilates certain elements of Persian dualism 
to the prophetic understanding of history as a 
drama of divine warfare culminating in the 
victory of God. 
The prophets taught that Yahweh held unlimited, 
absolute sway over his creation. Hosea believed Yahweh 
to be the Holy One Who did not come to destroy (11:9), and 
Isaiah knew Yahweh as the God of holiness (6:3), who had 
compassion for unclean men like himself (6:5). The Second 
Isaiah preached Yahweh as incomparable in power, holiness, 
and wisdom (40:10,25,28), but at the same time he said 
that, even though Yahweh was far superior to man (55:9), 
nevertheless, He was accessible to man (55:6). Finally, 
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out of the debacle of the Exile, there came the determina-
tion among the religious leaders of Israel that never again 
should Israel offend Yahweh. Basing their religious thinking 
on Jeremiah's 1"new covenant111 (31: 31-33) and Ezekiel's 
nresurrection of the new Israel n (37), the priestly scribes 
set f'orth a religious code of' lif'e based on holiness and 
separatism. It was, as R. H. Pfeiffer says, nan imaginary 
1 Frank Moore Cross, Jr., The Ancient Library of Qumran 
(New York: Doubleday & Co., Inc., 1958), p. 72. 
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Utopia, planned and organized by God on this earth. This 
ideal co~monwealth, like the earthly ones, has a sovereign, 
a people, a country, and a body of laws." 1 
Despite elaborate precautions, it was still thought 
by some that God was a bit capricious in his attitudes 
towards men (Job 1:6-12, 2:1-6) and that an ordered, reli-
gious way of life did not always bring success, but that 
men sometimes experienced misery and injustice at God's 
hand (Job 3). One critic even went so far as to say: 
In my vain life I have seen everything; 
there is a righteous man who perishes in his 
righteousness, and there is a wicked man who 
prolongs his life in his evil-doing (Eccles. 
7: 15). 
Therefore, this dissident school of thought began to search 
for the source of this inequality in Yahweh's creation. 
Some believed that the answer rested in man's exercise of 
his human freedom (Gen. 3), the instigator of evil being 
none other tban the serpent, Yahweh's creation. Others, 
possibly reflecting earlier Israelitic or foreign theological 
speculation, held that man's plight was to be attributed to 
" the sons of Godrt> (D'-7f(.) 1-J~, Job 1:6, 38:7) who handi-
• ·.· : . , ! 
capped humanity and rendered mankind incapable of coping 
1Pfeiffer, Introduction to the Old Testament, p. 192; 
for a discussion of the Priestly Codes, see pp. 188-209. 
with life. 1 Among this group gathered about the court of 
Yahweh was one who was called '•the Adversary, the Satan,'Ji 
I (7~~1]) whose duties summoned him to go '~ to and fro'" and 
ttup and downtt on the earth (Job 1:7). In the Prologue to 
Job, as in II Samuel 24:1-9 and I Kings 22:19-23, 2 111 the 
Adversary" was always accountable to Yahweh. Fimlly, 
Zechariah appears to have amended the position of "the 
Adversary•• as an instrument of Yahweh, when he made him 
the accuser of Joshua, the high priest; here "the Sa tan't: 
is no longer an impartial agent but one who has come under 
the rebuke of Yahweh (3:1-5). 
The role and power of evil and suffering, however, 
never went beyond Yahweh's contro 1 in the canon. On the 
other land, outside the canonical works, the idea of 111 the 
Adversary111 is amplified and personalized until he stands 
in direct contradistinction to Yahweh of hosts. The Book 
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1see George Widengren, "Early Hebrew Myths and their 
Interpretation.'·t Myth, Ritual, and Kingship, ed., s. H. 
Hooke (Oxford: The Clarendon Press, 1958), pp. 158-62, 
for an examine. tion of the •• sons of God,. in Israelite and 
Canaanite religion ~ See also Frank M. Cross, Jr., ~The 
Council of Yahweh in Second Isaiah, '·11 Journal of: Near 
Eastern Studies, XII(October, 1953), 274-277. 
2 In II Samuel 24:lff. Yahweh's anger is meted out 
to Israel by David through a census of the people. But 
in I Kings 22:19ff. the anger of Yahweh, forcing Ahab to 
sin, comes by a spirit from Yahweh's court. Compare I 
Chronicles 21:1 with I Kings 22:20; the Chronicler has 
replaced the name of Yahweh with that of Satan. 
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of Enoch makes a great deal of the contest between God and 
his hosts and Satan and the fallen angels in the domain of 
man (40:7; 53:4; 54:2,3; 69:4-6). In the Wisdom of Solomon, 
Satan is made the source of human sin and assumes the iden-
tity of the serpent in the temptation of Adam and Eve (2:4). 
This opens the way for nthe Adversary" to be a part of man-
kind's general dilemma from the day of Adam to Doomsday; 
when an evil man curses his situation in life, "he curses 
his own soultt (Ecclus. 21:27). Furthermore, in The Testament 
of the Twelve Patriarchs man's evil nature is spelled out as 
Seven Spirits of Deceit, which are appointed against him 
(Reuben 2:1-3:8). 1 In the same general vein Judah 20:1-5 
defined man's diverse nature as ·~the spirit of truth and 
the spirit of deceit.n In Daniel 5:4-6:11 a dualism of two 
cosmic forces appeared: the first would be the righteous 
of the new Jerusalem, ruled over by Yahweh himself ( 5:13); 
the second was Satan and his spirits, eager to destroy any 
who called out the name of Yahweh (6:1,3). 
Many of the characteristic tendencies of Jewish 
dualism may be traced back to the religion of the Persian 
rulers, Zoroastrianism, which by the time or the Hellenistic 
period, had developed a basic dualism, pitching Ahura-Mazda, 
1 Robert Henry Charles (ed. 
of the Twelve Patriarchs (London: 
Christian Knowledge, 1917). 
and trans.), The Testaments 
Society for Promoting 
the god of Zarathustrianism, against Angra-Mainyu, the 
personification of all evil. 1 Zarathustra, the prophet of 
Ahura-Mazda, the Wise Lord, taught that there were two 
primary conditions in life: one was Truth and Righteous-
ness, asa; the other was the Lie, druj. Coming out of a 
semi-nomadic background, the prophet held that all men of 
the community, husbandmen who honored their cattle, were 
endowed with Righteousness, while those who oppressed, 
stole, or sacrificed the cattle were of the Lie (Yasna 
31:9-10). Two categories of citizenry followed naturally 
from this division: '~the furtherers of Righteousnessu 
(46:4) and ttthe creatures of Evilu1 (46:6), and it was the 
duty of the followers of Righteousness to seek out and 
destroy the followers of the Lie (33:2). 
From his own experiential situation in society, 
Zarathustra deduced tbat all existence, human, cosmic, and 
divine, was divided between Truth and Lie, Order and Dis-
order, Good and Evil. On the religious plane Ahura-Mazda, 
the exponent of Truth, stood opposed to the Lie, later to 
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1see supra, chap. ii, pp. 41-43, for a discussion of 
evil in Zoroastrianism; for a description of Ahura-Mazda, 
see Robert Charles Zaehner ( ed.), tt Zoroastrianism,'-" Living 
Faiths (New York: Hawthorn Books, 1959), pp. 209-22; 
Abraham Valentine Williams Jackson, Zoroastrian Studies 
(New York: Columbia University Press, 1928); Jacques 
Duchesne-Guillemin, The Western Res)onse to Zoroaster 
(Oxford: The Clarendon Press, 1958 • 
be known as Angra-WJ.B.inyu and Ahriman. At the beginning of 
time these two spirits declared their natures, 11'the better 
and the evil'~: (Yasna 30:3, 45:2), and t.testablished life 
and non-life11i (30:4). To each spirit came the other 
divinities of heaven, making a choice of one champion or 
the other (30:6-7). Thereafter, ceaseless conflict ensued 
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between the opposing forces. It was promised that Evil 
should cease and Truth would reap the reward at the end of 
time (30:10); as for nan he must take his place on one side 
or the other by choosing between Truth and Lie, an expression 
of his own free-will (30:11). 
It is in the Qumran literature that the blending of 
the ancient ritualistic and apocalyptic strains of religious 
dualism can be seen clearly in Judaism. The community of 
~umran taught that the world was under the control of two 
combatting spirits created by God from the beginning, ttthe 
spirits of truth and of error. t t In u1the a bode of light&t 
live the '~sons of righteousnessn under the connnand of nthe 
prince of light'' ; in '~ the way of darkness" live the 11 sons 
of errortt under the control of nthe angel of darknessn 
(Manual or Discipline, II). 1 The ttsons of light" or 
"righteousnessu must form themselves into an army against 
1Millar Burrows, The Dead Sea Scrolls (New York: 
The Viking Press, 1955), p. 372. 
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"the sons of darlmessw or 111 error,n who make up "the army or · 
Beli~l ••• and the violators of the covenant." There will 
be a great battle between the two camps before Jerusalem, 
and that day will bring the salvation of God's people, for 
ttthere shall be no survivors of the sons of darkness'" (The 
1 War of the Sons of Light and the Sons of Darkness l:l-7). 
iii. Sin, Evil, and Suffering 
According to the ancient Israelitic, nomadic idea 
of life, good action was the norm for living. If an action 
were normal and good, then, by its character, good must be 
the result for the individual and his society. 2 Amos 
preached that Israel must n seek good, and not evil, u in 
order that she might live (5:14). By his statement he was 
reflecting this ancient strain of social philosophy that 
went far back in his nation's history. But when he asked 
Yahweh to allow justice and righteousness to wash Israel, 
he also was illustrating that not all actions were normally 
good (5:24). "Hate evil and love good," was Amos' plea, 
which informed Israel that some of her actions were con-
trary to the well-being of the community, and were, 
1 Ibid., p. 390; see also Cross, The Ancient Library 
of Qumran, pp. 157-58. 
2 Pedersen, I-II, 411. 
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therefore , sinful (5:15). 
Sin , according to the Old Testament, may be thought 
of in four distinct connotations. One is "diversion" in the 
sense of "g oing a wrong way" (~.J>77, Exod. 32:31); nguilt of 
T T 
, 
iniquity" ( 71JJ, I Sam. 3:13); rtg oing astray 11 (ll~lp, I Sam. 
14~24); an d ttturning aside " (/·70, Judg. 2:17). A second is 
, 
" guilt a g ainst God or man" (~'V'J, Exod. 2:13) and " t respass" 
("OQJ~, Gen. 26:10). A t h ird is "revolt against a ruler" 
T T 
(~ 0 9, Amos 4:4); "con ten ti ousne ss a gainst man or God 
- T 
(Tl'ltl, I King s 13:26); "to be stubborn" ('7'7b, Hos. 4:16 ). 
T T - T 
The fourth is intrinsic evil--'tmisery, distress, injury't 
( llf ~ , I Sam. 12:17); 11 trouble, sorrow It ( 7.7 ·~ , Num. 23:21); 
11 to be sensele ss, foolish (? 1] , De ut. 32:15). The chara c-
- r 
. 
teristic term used for sin is ~ (}) :V , since it best denotes 
- T 
Israel's r ebellion against Yahweh, and is so employed re-
peatedly from the prophetic perio d onward. 
There are evidenc e s in Israel of a pre-prophetic phase 
in wh ich the idea of sin was not based on the prophetic mora l 
emphasis, but was primarily based on the primitive taboo. To 
p rotect himself from the sanctity of the taboo, a person 
formed a covenant with anothe r pe rson or his deity. Thi s 
device was use d by the family, the tribe, and t h e nation, a s 
well as the individual. Any breach of such covenantal rela-
tionships were reg arded as sin in early Israel. Good actions 
were normal and produced g ood results. Conver sely, sinful 
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actions produced adverse results and preyed on the life of 
the individual, eventually destroying the human soul. T2mar 
reflects this idea when she refused the advances of Amnon, 
her half-brother, by saying: usuch a thing is not done in 
Israeln (II Sam. 13:12). Similarly, Saul broke Yahweh's 
taboo when he allowed Israel to keep the herds of the 
Amalekites (I Sam. 15:17-26). 
On the other hand, the canon shows evidences that in 
this earlier period of Israel's religious development, higher 
ethical views of transgression against man and God were evolv-
ing. Nathan came to David with the parable of the poor man 
and his ewe (II Sam. 12), and Elijah confronted Ahab with the 
crimes relating to the confiscation of Naboth's vineyard 
(I Kings 21). However, these need to be interp:> eted in the 
light of an awakening moral consciousness that came into prom-
inence in Israel's life through the prophets of the eighth cen-
tury and later. These men were aware of a new, a moral, qual-
ity in Yahweh, and therefore they felt obliged to stress his 
morality, the end being that Israel, his people, must become a 
moral people. Amos cried out: ni hate, I despise your feasts 
••• I will not accept them"(Amos 5:21). Hosea spoke to 
an inner infidelity of Israel when he named Gomer's third 
child "Not-my-peoplen (1:9), and Isaiah personally acknowl-
edged this guilt of infidelity, for he was 11 a man of unclean 
lips" (6:5). JerelJl.iah showed that Yahweh's demanding 
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personality could not be evaded, since ••the burden of Yahweh" 
was every man's individual responsibility (Jer. 23:33-40), 
and the depth of Israel's sin could be eradicated solely by 
suffering, symbolically portrayed by the Servant of Yahweh, 
both for Israel and the nations of the world (Isa. 52:13-
53:12). However, the concept of corporate suffering appears 
to have broken down under the duress of social pressures in 
the post-exilic community, so that the idea of an individual 
retribution, suggested by Jeremiah in his "Confessions,'111 
persuaded some of Israel's religious thinkers to declare 
that "affliction does not come from the dust nor does trou-
ble come from the ground • • • man is born to trouble" (Job 
5:6-7). Individual divine earthly retribution was the an-
swer for man's sinfulness. In another group, this same 
doctrine of retribution would cause another man to say in 
deep despair: '•If I sin, what do I do to you, watcher of' 
men • • • I lie in the earth, you will seek me, but I shall 
not ben (Job 7:20-21). Still another faction would sound 
out their praises: tt;What is man that you are mindful of' 
him 
• • • 
yet you have made him little less than Yahwehn 
(Ps. 8:4-5). 
From the speculative thought of these men came at 
Lrhe '"Confessions of Jeremiahn according to Pf'eiffer 
(Introduction to the Old Testament, p. 497) are 1:4-19; 
11:18-23; 12:1-6; 15:10f., 15-21; 17:14-18; 18:18-23; 
20:7-12' 14-18. 
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least partial answers for many of Israel's persistent prob-
lems, answers which helped ease the pain of national disgrace. 
A theocratic state, centered around the sacrificial pattern 
of penitential offering set forth in Ezekiel (40-48), led to 
the establishment of a Day of Atonement (Lev. 16) and the 
promulgation of the Holiness Code (Lev. 17-26). The explana-
tion of the purpose of the Sabbath appeared (Gen. 1:1-2:3), 
as did the story of man's first sin (Gen. 3); here were the 
reasons for disobedience, which had forced man into a life 
of toil and pain. Likewise, the search for answers engender-
ed a deeper respect for intellectual activity and for medita-
tion upon life itself. Soon the statement was to be heard: 
ttThe fear of Yahweh (religion) is the beginning of wisdom, 
and the knowledge of the Holy One is insight" (Prov. 9:10); 
one day the prophet-seer would say, l'Does not wisdom call, 
does not understanding raise her voice?" (8:1). But his 
brother would also say, ''Wbere shall wisdom be found and 
where is the place of understanding?'• (Job 28:12). 
It would remain for the prophet-seer who raised the 
question of sin and suffering to give an answer, not one 
completely satisfactory for his day, but one that allowed 
man some sense of individuality: "Now my eyes have seen 
you, therefore, I despise myself and repentw (Job 46:5-6). 
Another would acquiese sympathetically, 'llGod is grieved by 
ll' ( ) sin Isa. 63:10 ; and the prophet-seer would cry out from 
the depth of his soul, u.·Be not exceedingly angry, 0 Lord, 
and remember not my iniquity forevern (Isa. 64:9). 
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The problems of sin, evil, and suffering did not end 
in the Old Testament and were considered in extra-canonical 
documents also. The author of the Wisdom of Solomon held 
that men were good or bad before they entered into this life 
(8:19-20). Sirach taught that it was woman who brought sin 
into the world and, for this, all die (25:24); according to 
Enoch man was created like the angels (69:11), but his 
ignorance brought him to his death (30:16-18). Finally, 
it would seem that death was both the penalty and the be-
ginning of the solution to the problem. I~n was of the 
dust, and to dust he must return (Gen. 3:19). But still 
religious men pondered the imponderable, and arrived at 
this solution, that man was of 'll two spiri ts111 and lt in the 
ways of the two spirits men walk'fi ( IVIa.nual of Discipline, 
II). 1 After the appointed time God would act and destroy 
man's punishment forever. Until then men were compelled to 
be buffeted by the lot of destiny, ''' that they may know good 
and evil • • • until the time of visitation. tt~ 2 
1 Burrows, The Dead Sea Scrolls, p. 375. 
2IbiS!_., p. 376. 
iv. Apocalypticism in Israel 
Rejoicing and consternation were both heard at the 
dedication of the Second Temple (Ezra 3:11-13). To many, 
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this was the fulfillment of the prophetic voice of the past; 
the suffering was over, and now the new life of Israel had 
begun (Isa. 11:10-12; Hos. 2:19-23). But to others gathered 
there, who remembered the former splendor of Israel, this 
was not a joyous day. Therefore, they determined that never 
again would such a catastrophe as the Babylonian Exile over-
take Israe1. 1 Their new state would be founded so solidly 
on their God that never again could history repeat itself. 
So, in their city "before the Water Gaten they obligated 
themselves anew to their deliverer and a religious way of 
life (Neh. 8:1-4, 10:28-39). These same leaders showed, 
from the day of entrance into the Promised Land under 
Joshua, that though Yahweh had punished Israel consistently 
for breaches of the covenant made at Sinai-Horeb, he had 
not forsaken them; therefore, in order to overcome Israel's 
persistent disobedience, a new covenant must be written into 
people's hearts (9:6-38). 
This idealistic view of their present situation, how-
ever, did not last long as they witnessed one empire falling 
~~. o. E. Oesterley and T. H. Robinson, A History of 
Israel (Oxford: The Clarendon Press, 1932), II, 64~172. 
This is an excellent study of the Persian Period. 
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asunder under the attack of another; each, racked by hatred 
and fear of the other, was almost continuously at war with 
its sister states (Dan. 2:31-45). It was soon evident that 
the Jewish nation was again threatened. Under Antiochus 
Epiphanes, they were awakened in an unusually rude way to 
their dilemma. Both from home and abroad, the attack was 
pushed against Yahweh and Judah (I Mace. 1:29-35, 41:62). 1 
Again, the faithful people cried out in their disillusion-
ment: When would the heathen desolation end? Once again 
the persecutions led to a new interpretation of the Scrip-
tures in attempts to answer the problem. 2 
When the Judaeans reviewed the teachings of their 
prophets, they became aware of an element, that had often 
been overlooked. Their prophets had preached tbat it was 
Yahweh's intention to save them, but that they must be 
1see Pfeiffer, History of New Testament Times (New 
York: Harper & Brothers, 1949), pp. 5-230, for an analysis 
of the post-Persian period in Palestine; also, George 
Herbert Box, Judaism in the Greek Period (Oxford: The 
Clarendon Press, 1932). 
2Pertinent works on the apocalyptic genre in Israel 
are: Joshua Bloch, On the Apocalyptic in Judaism (Phila-
delphia: Maurice Jacobs, Inc., 1952), pp. l-43; Stanley 
Brice Frost, Old Testament Apocalyptic (London: The 
Epworth Press, 1952), pp. 3-31; H. H. Rowley, The Relevance 
of Apocalyptic (London: Lutterworth Press, 1944), pp. 11-
50; R. H. Charles, A Critical Histor of the Future Life 
in Israel, in Judaism, and in Christianity 2d. ed., rev. 
and enl.; London: A. & c. Black, 1913), pp. 1-142; and 
Amos Niven Wilder, Eschatology and Ethics in the Teaching 
of Jesus (New York: Harper & Brothers, 1950), pp. 21-36. 
punished also; Amos told them that their God had selected 
them, but that he must punish them (3:2). A similar motif 
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was found among the men who came after Amos, who had taught 
that the vengeance of Yahweh would be visited upon Israel 
by foreign nations (6:14). Micah saw this vengeance in the 
strength of mighty Assyria (5:5), and Isaiah preached that 
"the rod of (God 1 s) anger111 would tread Israel down "like 
the mire of the streetsu (10:5-6). Jeremiah foresaw that 
Judah would be "put to shame by Assyrian (2:36), and told 
his people that 111a lion • • • a destroyer of na tiona • 
• • 
had gone forthl' to waste their land also (4:7). Hosea was 
confident that Yahweh would destroy Israel, for there was 
no one able to save the nation from Yahweh's wrath (13:9-
10). 
But, at the same time, the message of these men 
appeared to offer a ray of light in the gloom. 1 They all 
expected disaster, suddenly and violently, and they spoke 
'' with power ••• of the spirit of Yahweh" (Mic. 3:8). 
vVhether there is any more than a glimmer of hope in each 
of these prophets remains a question, but this they do aver: 
there was to be an end to the old way; life would continue, 
1Amos 9:11; Micah 7:17; Isaiah 11; Jeremiah 31:23, 
32:15; Hosea 14:4-7. However, Frost, p. 47, sees these 
and similar passages of hope for Israel as probably later 
interpolations in the prophets' messages. 
but it would be a new life, far different from the old, 
based on a quality of Yahweh new to Israel. s. B. Frost 
continues: 1 
The prophets no longer thought of Him as 
arbitrary, non-moral and enigmatic, but rather 
as a moral personality, who abided by canons of 
right and wrong, and whose judgments therefore 
became intelligible and His actions in part 
predictable; Yahweh Himself became a renewed 
and forceful conception in their minds. He 
took on a new quality of personal being in 
their minds; as a necessary corollary, His 
intervention in history came to be conceived 
in new, absolute terms, and His Day as a Day 
of utter finality. 
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Yahweh, in the eyes of his prophets, was now a person-
al being who was drawing the story of Israel to a close; this 
was the Day of Yahweh (Zeph. 1:14), 2 11 a day of wrath • • • 
distress and anguish • • • ruin and devastation • •• dark-
ness and gloom • • • cloud and fog • • • a day of trumpet 
blast and battle cry" ( 1:15-16). Doom-eschatology became 
the theme of revelation, not only for Israel, but for the 
entire world: "All the earth [would] be devoured" ( Zeph. 
3:8); Yahweh was the 'tLord of the End of Things, tt a 
parallel to the doctrine of creation. 3 
1Ibid.' p. 48. 
2see Robinson, Inspiration and Revelation in the Old 
Testament, pp. 135-147, for a concise discussj_on of 11 the 
Day of Yahweh.n 
3oesterley and Robinson, Hebrew Religion, p. 227. 
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During the years of the Exile, prophetic eschatology 
encountered the Babylonian myth element, and apocalypticism 
was born in Israe1. 1 Ezekiel spoke to Israel in a new 
metaphor, one which the people were aware of in the religion 
of their oppressors. It was the mythic element, set forth 
artificially in symbolism and style (Ezek. 1:4-28, 8:2-3; 
Zech. 1:18-6:8). Deliberately pseudonymous, the apoca-
lypses adopted some notable person of the past whose vision 
was of things to come in the future. Yahweh had ordained, 
and his word culminated in the present crisis. Moreover, 
the restorative actions of Yahweh were not to be of this 
present world, it would seem, but the Kingdom of God would 
come in another world, either here or elsewhere. 
In the Old Testament the voices who spoke in this 
genre for Yahweh were set forth in Isaiah 24-27, Joel, 
Ezekiel 38-39, Zechariah and Daniel. Beyond the canon the 
theme was continued by the writers of Enoch, Baruch, the 
Sibylline Oracles, The Testaments of the Twelve Patriarchs, 
the N~nual of Discipline and others, sometimes in fantastic 
forms under the influences and pressures of Hellenism. 2 
Each writer followed a general pattern and outline. 
1 Frost, pp. 44-45. 
2 An excellent 
available in William 
Josephus (New York: 
discussion of Hellenism and Judaism is 
Reuben Farmer, Maccabees, Zealots, and 
Columbia University Press, 1956). 
Invariably, there was to be a world judgment (Isa. 24:21-
22); the righteous people of God would meet the forces of 
evil in bloody combat (Ezek. 38:7-9); a 111son of man'" would 
appear, and "the Ancient of Daystt would present himself 
before the righteous (Dan. 7:13). That would be the 
appointed time, for Yahweh would become king; he would be 
one and his name one (Zech. 14:9). 
2. Major Effects of Apocalypticism on 
Israel's Life and Worship 
i. Sacrificial Worship 
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Sacrifice, a necessary function in the religious life 
of the Near East, was an integral part of Israel's worship. 
Always, the sacrifice was in the form of some gift, supposed-
ly acceptable to Yahweh (I Sam. 1:11), much like that given 
by a servant to his master in recognition of the master's 
superiority. Before the time of the conquest of Canaan, 
when Israel was a nomadic confederation of tribes living in 
the deserts of southern Palestine, sacrifice must have been 
a rare occassion, requiring no priesthood, and followed by 
little ritual. However, if the vestiges of sacrificial 
worship which one finds in the canon may be taken as an 
indication, these same people did make sacrifice for specific 
reasons and according to prescribed rites. Bedouin as they 
were, they must have been familiar with the sacred feasts 
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' 
(TI-z.\? ?~ Tlz.771't-, I Sam. 11:15), at which their deity was 
T , , r : 
the host and they were the guests. 1 The story of Saul's 
erection of the stone altar after the battle at Michmash, 
so that Yahweh could receive his share of the booty, showed 
that here was a communion feast at which the pressure of 
hunger had nearly allowed to get out of hand (I Sam. 14:31-
34). The feast that Samuel set for Saul, appointed by 
Yahweh to be his ruler over Israel, was an even more typi-
cal example of the communion feast (9:22-24). The blood 
of the sacrifice with its mysterious quality was reserved 
for Yahweh (Lev. 17:11). Moses at Sinai-Horeb sprL't'lkled 
both the stone altar and the people with the sacrificial 
blood, binding both parties into a covenant agreement (Exod. 
24:6-8). Beside the blood or peace offering Israel also 
knew of another animal sacrifice to which the canon makes 
reference. This was the whole burnt-offering 
I Sam. 9:11) in which the victim's flesh was consumed by 
the altar fire, so that the animal's essence would ascend 
t 
to the deity in the rising smoke. Probably both the blood 
and burnt-offerings were offered at the same time (II Sam. 
• ) 2 24.25 • 
1 Porteous, Record and Revelation, pp. 190-91. 
2Robinson, The Religious Ideas of the Old Testament, 
pp. 143-44. 
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In conjunction with the above sacrificial offerings, 
reference should be made to the two pastoral festivals which 
were probably celebrated among the early Israelites: the 
shearing of the flocks and the Passover, the latter being 
the most important of all Israel's sacrificial feasts. The 
former, the shearing of the wool from the sheep and goats, 
was an ancient festival; it was "a good dayt" with much 
drinking and eating during the entire period (I Sam. 25:2-
13:36; II Sam. 13:23-24; Gen. 38:12-13). The Passover, 
whose origins may have been prehistoric, was probably the 
most solemn and important of Israel's religious celebrations. 
It required a sacrificial victim which was eaten in a night 
service on the full moon of the month of the Spring equinox 
(Deut. 16:1-2). Among the nomadic Israelites this feast 
would have coincided with the lambing of the flocks, and 
probably it is here that the traditional meaning of the 
observance belongs. Later, the Passover feast was combined 
with the fertility festival of '~ first-fruits ,t' to become 
the Passover of early Judaism (Deut. 16:3-8). 1 
In post-exilic Judaism the peace and burnt-offerings 
were supplemented by two other acts of sacrifice, to com-
plete the worship pattern of the Second Temple. The first 
1oesterley and Robinson, Hebrew Religion, pp. 129-132; 
Pedersen, III-IV, 384-415. 
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was the sin offering ( T1 ~ V D , Gen. 4:7) which suggested a 
T • 
penitential humbleness before Yahweh and reflected the later 
sorrows of Israel (Neh. 9:36-38). The Priestly Code is very 
explicit concerning the laws of the sin offering (Lev. 4:1-
5:13). The flesh of the sacrifice, killed at the location 
of the preparation of the burnt-offering, was most holy 
(6:25), and usually this offering was eaten by the priests. 
since it was too potent for the lay person (6:26-29). The 
sin offering was intended to make expiation for sins com-
mitted in ignorance (4:1); deliberate sins had no remission 
by sacrifice (Ps. 19:12). The costliness and solemnity of 
the ritual depended on the station of the sinner, and were 
set according to a descending scale beginning with the High 
Priest, whose sins contaminated the entire community 
(Lev. 4:1-12,27-36). 
The second offering of the post-exilic Temple was 
the guilt or trespass offering (Uu.)S, Ezek. 40:39); its 
r r 
main purpose was to expiate for payments withheld from 
Yahweh or man (Lev. 5:14-19, 6:1-7). Tributes withheld 
from Yahweh were those not paid to the sanctuary within a 
prescribed time; compensations withheld from man included 
robbery or negligence in the return of borrowed property. 
A ram, plus one-fifth of its value, was to be paid to the 
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priests for atonement (Lev. 5:15-16). 1 
In three of these sacrifices, the burnt, peace, and 
sin offerings, the blood was to be cast against the sides 
of the altar and the fat burned on the altar of burnt-
offerings, but the victim's carcass was to be burned in a 
clean place, outside the area on a fire of wood (Lev. 4:8-
12); in the case of the sin-offering, some of the blood was 
to be sprinkled on the horns of the altar, and the rest 
poured out at the foot of the altar (4:34). Specific reasons 
for the importance of the blood-rite in the sacrifice cannot 
be found in the canon, and would appear to be the continua-
tion of ideas known in primitive animism. Nonetheless, the 
acts are specified as revelatory, the way one must use in 
approaching Yahweh, because these were the avenues specified 
by him for mankind (Ezek. 36:22-32). 
With the above individual sacrifices, the Tamid 
offering (Tz.'o}l )1 ?~, Exod. 29:38-41; Num. 28:6) also 
• T -
represented Yahweh's new relationship with Israel after 
the Exile. This was a daily, continuous sacrifice, 
0 orda ined at Sinai for a plea sing odorn to Yahweh. Per-
formed both morning and evening, it combined the pre-exilic 
morning burnt-offering and the evening cereal-tribute 
1Robinson, The Religious Ideas of the Old Testament, 
pp. 146-47. 
offering ( 17 ~? ~, Judg. 3:15). 1 In developed form, the 
importance of the Tamid offering was accented also by the 
accompaniment of meal and wine-offerings (Num. 28:5,7, 
15:4-5). The continuous sacrificial pattern created an 
institution around which the ritual of the Second Temple 
centered, and was similar to the cult reinstituted by 
Nehemiah (10:34). 
ii. Imagery in Israel 
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Vfuen Pompey and his officers encountered an imageless 
shrine in the Holy of Holies of' the Herodian Temple it was 
no mere accident. 2 The empty room had not always been devoid 
of images and objects of idol worship; to this the canon 
evidences with undeniable frankness (II Kings 23:3-7). 
Therefore, the absence of imagery of' any kind in the late 
period speaks loudly for an awareness of the spirituality 
1Norman Henry Snaith, 11'The Religion of Israel: Wor-
ship,u Record and Revelation, ed. H. Wheeler Robinson 
(Oxford: The Clarendon Press, 1938), Part III, 267-68. 
Snaith !'eels that the 771!-ll> before the Exile was simply a 
term used to identify either tribute or gift of' homage to 
Yahweh, with either an animal or cereal as the medium. 
After the Exile it was the cereal-offering which accompanied 
the whole-burnt-offering. 
2Moses Hadas (ed.), The Complete Works of' Tacitus, 
trans. Alfred John Church and William Jackson Brodrib (New 
York: Random House, 1942), p. 662. 
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of Yahweh among Jews of all ranks. 1 
Lods maintains that probably the early Israelites, 
before they entered Canaan, had few idols or images of their 
deity in the holy places; this would conform to a general 
pattern known among very early nomadic peoples of that time. 2 
The patriarchal narratives help to clarify this situation, 
because in a number of instances the object encountered at 
a place of worship was a stone-heap or stone altar (Gen. 
28:10; Josh. 4:20; I Sam. 14:33). Robertson Smith credits 
this sparsity of idols and images in primitive nomadic 
society to the fact that uthe choice of a pillar or cairn 
as the primitive idol was not dictated by any other con-
siderations than convenience for ritual purposes."13 Thus, 
it would seem that the stone-heap or stone altar, pillar or 
cairn, was a good way of marking a spot where deity had 
been; such seems to be the case of Jacob at Bethel (Gen. 
28:22). At the same time the stone pillar or stone itself 
was a convenient object on which the blood sacrifice might 
1see Albright, From the Stone Age to Christianity, 
pp. 265-66, for his statement on the aniconic character 
of Yahweh in Mosaic religion. 
2 Lods, Israel, p. 429. For the situation of images 
and their worship in the ancient world, see also Edwyn 
Robert Bevan, Holy Images (London: George Allen & Unwin, 
Ltd., 1940), pp. 13-83. 
3Smith, The Religion of the Semites, p. 212. 
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be dedicated to Yahweh; acting under the dictum of tradi-
tion, the men of Beth-shemesh wasted little time in using 
•ta great stonett nearby as an altar for their burnt-offerings 
in order to celebrate the return of the Ark from Philistia 
(II Sam. 6:13-16). However, this does not mean that there 
were no idols or other objects of worship adored by the 
people during Israel's earliest history (Gen. 35:4); the 
canon is very explicit when it describes Rachael's theft 
of her father's household gods for her husband, Jacob 
(Gen. 31:19-21), and Michal's deception of Saul, her 
father (I Sam. 19:11-17). 
It is little wonder then, when the settlement of 
Canaan began, that the records concentrated on Israel's 
worship of idols and of her apostasy to gods other than 
Yahweh (Judg. 2:11-12). But, this apostasy needs to be 
understood certainly as a later interpretation by the 
religious leaders and faithful (II Kings · 23:1-3). Idol 
worship in Israel at the time of the settlement of the 
land is attested by Michah 1 s idol of two hundred pieces 
of silver, around which he built a shrine and established 
the sanctuary at Dan (Judg. 17-18); by Gideon's ~ephod in 
his city of Ophrah (8:22-28) ; 1 by Solomon 1 s apostasy to 
1see Arnold, pp. 7-17, for a discussion of ~ephod 
in Israel. 
foreign gods (I Kings 11:5-8); by Jeroboam's erection of 
golden calves at Bethel and Dan (I Kings 12:28-29; Exod. 
32:2-6); by Ahab's desertion to Bafal (I Kings 16:32-33); 
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by Jehu's destruction of Baral's temple in Samaria (II Kings 
10:23-28); by Ahaz's worship of foreign gods at Jerusalem 
(II Chron. 28:1-4,22-24); by Hezekiah's removal of the 
foreign cults from the Jerusalem Temple and Judah (18:4); 
and by Josiah's reform of Judah's religious life and the 
institution of one temple at Jerusalem (23:1-25). 
In a very short time, once Israel was settled in 
Canaan, the nation made use of the local Canaanitic sane-
tuaries (I Sam~ 7:15-17). All these shrines were called 
'thigh-placesn ()1 in+, Amos 7:9; Hos. 10:8), because they 
were constructed on elevated ground. Usually, they centered 
around a tree, a spring, a grotto, or a distinctive stone. 
Where the focal ·point of adoration was a stone, similar to 
a pillar or stele, it was called a mazzebah ( 17J.~Q, I Kings 
14:23), or a gilgal ( ?~ ?1, Josh. 5:9). 1 later, as the 
T : • 
population increased and more shrines were built, in place 
of a tree a wooden pole seems to have been set up by the 
2 
altar to represent the deity. Both the wooden asherah and 
1Adolphe Lods, uThe Religion of Israel: Origins!,ll 
Record and Revelation, ed., H. Wheeler Robinson (Oxford: 
The Clarendon Press, 1938), p. 189. 
2 Oest erley and Robinson, Hebrew Religion, p. 59. 
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the stone mazzebah, in the course of their development, 
became the objects of adoration in the Canaanitic fertility 
cult of Ba<al and ~nat. 1 In the canon such a pole and the 
Canaanitic goddess of fortune and happiness are called by 
the same name, asherah ( 17'"1 uJ ~ , I Kings 16:33, a pole; 
T •• -. 
18:19, the goddess). 
The first denunciations of images and idol worship 
came from Hosea, who admonished the leaders of Ephriam for 
their acceptance of the Canaanite cult and for degrading 
Yahweh to the level of an ox (4:17, 8:4, 10:5-6). Amos 
hinted at Israel's apostasy when he named Bethel, Gilgal 
and Beersheba as places that a good Israelite avoided (5:5), 
and Micah affirmed his predecessor's denunciation of Samaria 
(1:7). It was in Isaiah that the idols' strength was first 
attributed not to some deity, but to the bands of the men 
who had molded them (2:8), and Jeremiah held that such gods 
as ntrees1t and 1~ stones'" never would save Judah in its time 
of trial (2:27-28). Moreover, the prophet warned that what 
had happened to Israel's people, because of this apostasy, 
should also come to Judah (10:11-16). But it remained for 
1Robert De La.nghe, 111Myth, Ritual, and Kingship in 
the Ras Shamra Tablets,n Myth, Ritual, and Kingship, ed., 
s. H. Hooke (Oxford: The Clarendon Press, 1958), pp. 137-
38. An extensive study of the question of asherah is found 
in William La. Forest Reed, The A.sherah in the Old Testament 
(Fort Worth, Texas: Texas Christian University Press, 
1949). 
176 
Second Isaiah, possibly surrounded by Marduk and the related 
relig ious cults of Babylon, to deride all gods except the 
Holy One of Israel (40:18-20, 44:9-20, 46:1-9), for there 
was none other: tt i am the first and I am the last'li (44:6). 
This acclamation was maintained also by the Psalmist (97:7, 
106:36, 115:4-8, 135:15-18). 
From the time of Second Isaiah, Israel's faithful 
disclaimed loyalty to any other god than Yahweh. The 
nomadic aversion to idols and images had been directed by 
the prophets into a condemnation of any graphic or plastic 
effigy of divinity. Worship without images in the Exile 
became a mark of the new religion of Israel, which was 
developing now along the lines set forth in the Decalogue 
(Deut. 5:6-21; Exod. 20:2-17) and allied Deuteronomic 
reforms. 1 Therefore, it was quite understandable that at 
a later time Daniel's three friends should have refused 
nto fall down and worship the golden image'" and to accep t 
the uburning fiery furnacett (Dan. 3), and, when Ant iochus 
Epiphanes ordered his kingdom to adopt his religion and the 
people n erected a desolating sacrilege upon the altar of 
burnt-o.f.fering," it was suf':ficient cause to make Israe1 
reel in the blood-bath of holy war (I Mace. 1:41-65). 
1 Adolphe Lods, The Prophets and the Rise of Judaism, 
trans. s. H. Hooke, (New York: E. P. Dutton & Co., 1937), 
p. 243. 
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However, outside of Palestine, Israel's rejection of 
images and idol worship probably was not as consistently 
maintained. From the Elephantine Papyri, it appears that 
a colony of Jews, far up the Nile River, were following the 
rites of the fertility cult of seventh century B.C. Pales-
tinian religion until 411 B.C.; the names of at least four 
other gods or goddesses were represented in their pantheon 
besides Ya.>u, ''the God of heaven."" 1 Evidences of a Jewish 
cult in Egypt were the background of Jeremiah's harsh words 
concerning Jewish religious practices in the Nile Valley 
(43:4-44:30). 2 
iii. Separatism versus Universalism 
After the decree of Antiochus commanding all cities 
of Judah to offer sacrifice (I Mace. 1:51), one Jew came 
forward to do as bidden at 1~dein, and was struck dead on 
the altar by Mattathias, priest of Yahweh (2:23-25). Such 
was the intensity of hatred in Judah against anything anti-
Yahwistic, in part anti-nationalistic, at the beginning of 
the Maccabean Revolt in the last P~lf of the second century 
B.c. This separatistic and nationalistic attitude was not 
1Arthur Ernest Cowley, Aramaic Papyri of the Fifth 
Century B.C. (Oxford: The Clarendon Press, 1923), p. xviii. 
2see supra, chap. ii, pp. 17-20, for religious 
practices in Egypt. 
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new; it had been a part of Israel from the beginning of the 
nation, and was directly connected with Israel's conception 
of the holiness of Yahweh. Expressed by the Hebrew consonants 
W T p, 1 in the Old Testament u1holiness1JI appears as: qodesh 
(W"Jl p, nsacredn~ss, apartness,t• Exod. 3:5; Deut. 11:30, 
et al. ); qadosh ( (L)-',yPr, utsacred, holy,n Exod. 19:6; Isa. 
1:4, et al.); and qadash (WJR, 'flbe set apart, consecrated, 11 
Exod. 29:31; Isa. 65:3, et al.). At first, the root was 
reserved to mean Yahweh.; only Yahweh was " this holy God" 
(I Sam. 6:20) ! However, in the thought of Isaiah and other 
prophets , Yahweh was seen to be much more, for he was nthe 
Holy One of Israel11' (Isa. 6:3; 41:20). It was at this 
period also that anything belonging to Yahweh was considered 
holy: 111his holy arm/11 (Isa. 52:10); t1his holy word,'ll (Ps. 
105:42);nhis holy spirit1J/ (Ps. 51:11--H 51:13). Similarly, 
the Sabbath was holy (Exod. 16:23), as was the first-born 
of men or animals (13:2). 
Persons, things, and places became holy, as they came 
to be understood as a part of Yahweh's creation. Israel was 
a mholy nationl~ (Deut. 7:6), and the Temple, and the land 
were sacred, likewise, but only because Yahweh was within 
1Norman Henry Snaith, The Distinctive Ideas of the 
Old Testament (London: Epworth Press, 1944), p. 22. 
Snaith' s discussion of the Hebrew word "iholiness" shows 
it to be the divine nature of Yahweh. 
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them (Hos. 11:9). Therefore, it was indispensable for all 
good Israelites to be holy, separated for Yahweh alone (Is a . 
62:12). Y~~weh, the creator of heaven and earth, had chosen 
them when he had called and separated Abraham from his kins-
men (Gen. 12:1-3). In Moses Yahweh had revealed himself as 
their God (Exod. 3:5-6), and His Law made them his holy 
people (Deut. 5:6-21, 7:6-8:20). 
The thought of a holy, separate people was very evi-
dent among the exiles who came back to Palestine from 
Babylon. They were obsessed with the one, fixed idea that 
they alone were the remnant of Israel, the people of Yahweh 
(Ezek. 36:24-28). Norman H. Snaith says of these Jews:l 
They were sure that there was One God and 
One God alone, mighty above all created things, 
unique in majesty and power, who held all men 
and nations in the hollow of His hand. They 
were sure that they were His people, they them-
selves and none others beside them. They were 
sure that for them, and for them uniquely, there 
was a glorious future. They were the righteous 
Pe·ople of God, and for them even the very heavens 
vmuld combine with all things earthly in bringing 
this great consummation to pass. 
Israel had not always felt this way about herself. 
In her earlier history it is quite evident that she had been 
more than lenient as a conqueror in the land during the pe-
riod of the Judges, for she had entered and had taken partial 
possession of t he land, but had not completely destroyed the 
lsnaith, The Jews from Cyrus to Herod, p. 70. 
Canaanites (Judg. 1)~ Moreover, she was willing to live 
side-by-side with them, to intermarry with them, and to 
accept many of their religious practices (1:1-2:15). Her 
two greatest kings, David and Solomon, had adopted many 
foreign customs and rites, and cooperated with foreign 
peoples to make Israel into a world-power in the Near East 
at the end of the second millennium B.C. (II Sam. 2 and 
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I Kings 11). Treaties with her neighbors made it possible 
for Israel to continue as a semi-independent nation until 
Sargon II, king of Assyria, deported Israel (II Kings 
17:5-6), and Nebuchadnezzar exiled Judah to Babylon (25:21). 
On the other hand the experiences of the Exile had 
made the Judaeans into a new nat ion. Yahweh 1 s prophet had 
promised them in their captivity that their God would re-
build the house of Israel (Ezek. 37), and his promise was 
fulfilled when Cyrus had restored them to their homeland 
(Ezra 1:1-4). Thus, they believed themselves to be a 
selected group, a remnant that had been given a new creation 
(Isa. 65:17-25). They defended the idea of the blood-line 
of Judah's finest with long genealogies that extended back 
beyond the great catastrophe (Ezra 2:1-63; Neh. 7:6-65; 
I Esd. 5:4-35). Their first great test came when their 
nadversariesu1 heard that the Judaeans were rebuilding the 
Temple; their neighbors wanted to help in the task, for they 
said, "We worship your God as you don (Ezra 4:1-2). But 
Zerubbabel and the leaders said bluntly, l'No~ You have 
nothing to do with us'" (Ezra 4:3). Thus, began the days 
of constant trial and vigilance between the Judaeans, the 
true renmant, and 'lithe people of the land't (4:5). Then, 
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in the days of Artaxerxes I, king of Persia (465-424 B.C.), 
this worthy monarch allowed Nehemiah, his cupbearer, to 
become governor at Jerusalem and to rebuild the walls of 
the city (Neh. 2:11-20). But the greatest day came when 
Ezra, the scribe-priest, brought the Law before them at the 
Water Gate, read and expounded it; in order that they might 
see their error and correct it before endangering themselves 
again (8:1-8). So, they had obligated themselves anew in 
a public confession of sin and made a new covenant, whereby 
Yahweh was their God and they were his people (Ezra 9-10). 
Some leaders had argued for maintaining the ties with the 
people of the land and had, therefore, been cast out (Ezra 
10:8' 15) •1 
In short order there followed in the new Jerusalem a 
number of religious dicta which would safeguard the faith in 
the future. The priestly group wrote and preached in defense 
or the doctrine or separatism; always, the emphasis was 
placed on the clean and the unclean in Israel, accenting 
~his dissenting group is discussed by Moses Gaster 
in his The Samaritans (London: Oxford University Press, 
1925), the Schweich Lectures for 1923. 
constantly the holiness of their God, and the necessity of 
retaining holiness among themselves, in their city, and in 
their land (Lev. 17-26). 1 This principle is known in 
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Hebrew as habdalah, a rabbinical term coming from the Hebrew 
root (1.:1 meaning nto separate, divide.'" A.fter the Books 
of the Law these writers added the works of their prophets; 
the emphasis in these books centered around Israel's former 
disobedience and Yahweh's retaliation. In conjunction with 
the literary efforts of the priestly authorities their 
scribes brought the history of Israel up to date (Joshua 
through Chronicles), and added the contemporary records of 
Ezra-Nehemiah, constantly applying the principle of separa-
tion at every opportun i ty. The process did not cease here; 
additional theological defenses continued to appear, both 
in Palestine and abroad, to fortify this theolog ical posi-
tion. Books such as Esther and Daniel, Tobit, Judith, 
Maccabees, The Testaments of the Twelve Patriarchs, and 
Jubilees passed from hand to hand among the faithful Jews. 
The emphases of these writings centered on the necessity of 
obedience to Yahweh's Law, and the importance of constant 
vigilance in daily lif'e in order that holiness, • • apartness,'~ 
might be maintained in face of the threat of the unclean, 
1For a study of nholiness n and " righteousnessn in 
Israel, see Snaith, Distinctive Ideas of the Old Testament, 
pp. 21-78; also Knudson, pp. 137-172. 
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the defiled. 
Along with these literary efforts on the part of the 
priestly class, two other very important developments ap-
peared in Jewish life during this great religious revival. 
The first was the new emphasis on the Sabbath, the seventh 
day of creation in which Yahweh rested mfrom all his work111 
(Gen. 2:2). 1 Early in the post-exilic period, the Sabbath 
acquired special emphasis, apparently to separate it from 
what it had been in pre-exilic times (Isa. 56:2,6; Neh. 
13:17-22). 2 The second was the rite of circumcision, which 
marked every Jew as soon as he was seven days old, and which 
was taken as a sign on the Jew's body of the covenant between 
Yahweh and his people (Gen. 17:1-14). 3 
That there was opposition to the separatist policy in 
post-exilic Judaism is evidenced by the opposition to Ezra's 
policy against mixed marriages (Ezra 10:15), nor did the 
remedy of this situation bring the dissension to an end. 
With good authority Snaith holds that u1there were among the 
1see Oesterley and Robinson, Hebrew Religion, pp. 134-
36, 321-22. 
2
snaith, The Jews from Cyrus to Herod, pp. 78-80. 
3on one meaning of circumcision in Judaism, see Bruno 
Bettelheim, Symbolic Wounds (Glencoe, Ill.: The Free Press, 
1954), pp. 128-143. This is an anthropological and psycho-
analytical interpretation of the rite among ancient peoples, 
augmented with modern case studies. 
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Judaeans also others who were against the separatist policy, 
and their motives were as high and pure and genuine as any 
til l i that could have influenced Ezra. · This d ssident faction 
found great strength for their universalistic arguments in 
the writings of Second Isaiah, the author of Isaiah 40-55, 
for it was he who taught that Yahweh had chosen from the 
nations a deliverer for Israel in Exile, Cyrus, nthe 
anointed"1 (Isa. 44:28, 45:1, 46:10-11). But more than this, 
the Second Isaiah had maintained that Yahweh was more than 
God in Israel; he was the God of the whole earth (45:22-25, 
54:5). Israel, selected as she had been by Yahweh (40:1-2), 
bore an obligation to the nations in order that salvation 
might be available to all peoples; therefore, Israel was 
the natural leader in Yahweh's redemptive program for man-
kind: 
In a time of favor I have answered you, 
In a day of salvation I have helped you, 
I have kept you and given you as a 
covenant to the people, to establish 
the land, to apportion the desolate 
heritages. (Isa. 49:8). 
. . . . . . . . . . . . . . . . . . . . . . 
Behold you shall call nations that you know not, 
And nations that knew you not shall run to you, 
because of the Lord your God, and of the Holy 
One or Israel, ror he has gloriried you. 
(I sa. 55:5). 
Allied to the Second Isaiah was the voice or another prophet 
1
snaith, The Jews from Cyrus to Herod, p. 74. 
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who believed that those foreigners who had joined themselves 
with Yahweh were as acceptable in his Temple as were the 
Jews of the separation (56:1-8, 63:7-65:1). Accompanying 
the pleas of these prophets who held to a universalistic 
religious view, were the authors of such Books as Jonah and 
Ruth, and the writers of the interpolations to the Testa-
ments of the Twelve Patriarchs. Such writings made these 
books more acceptable to the Diaspora Jews and even to non-
believers. This school of Jewish thought continued in its 
opposition to separatism until finally it would be repre-
sented before the world by Philo of Alexandria. 1 
iv. Divine Retribution: Earthly and Heavenly 
Israel's view of divine retribution underwent a 
noticeable change in the post-exilic period. 2 It was a 
change which had begun before the Exile, though it took a 
definite turn in post-exilic times from the idea of earthly 
retribution because of the dissillusionment created by 
Israel's historical situation. It would appear that the 
1
see Pfeiffer, The History of New Testament Times, 
pp. 197-230, for an extensive study of the Alexandrian-
Jewish literature and Philo; also Harry Austryn Wolfson, 
Philo (2 vols.; Cambridge: Harvard University Press, 1947). 
2
see Oliver Shae Rankin, Israel's Wisdom Literature 
(Edinburgh: T. & T. Clark, 1936), pp. 53-123, for an 
excellent study in retribution in Israel and Judaism. 
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nation had not .been extended the exalted position her leaders 
had promised for all her suffering in the Exile, because she 
was sti 'll a hungry, small, weak people handicapped by avarice 
within and combatted by natural calamity without (Hag. 1:5-
11). 
The faithful held the promise of Jeremiah in high 
esteem. This was the promise of •ta new covenant'" between 
Yahweh and Israel; under the new agreement the wicked 
would be punished and the good would be rewarded, each ac-
cording to his deserts (Jer. 31:27-34). But this idea of 
Jeremiah's was not new to Israel, for it had been in the 
background of the secular wisdom literature of the people 
for a long time (if Proverbs 10:1-22:16 is any evidence). 1 
However, under the duress of the Exile and the disillusion-
ment of the return to Palestine, it would appear that the 
inconsistencies between belief and reality became so acute 
that they had to be vocalized, and the question of retribu-
tion became the divisive problem in Israel's religious 
thinking. 
The Deuteronomists, rewriting the history of Israel, 
were very careful to show that Israel had suffered the 
Exile because of her disobedience (Deut. 28). According to 
this view Israel was to be blessed for obedience; likewise, 
1 Ibid., p. 69. 
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she was to be pen a lized for disobedience. The idea, written 
into the historical records, became a powerful weapon in the 
hands of the reli g ious leaders. Righteousness received its 
earthly reward, so the theory went (II King s 20:1-6); evil, 
also, received its just compensation (II King s 21:10-15). 
But such an idealistic philosophy could not withstand the 
pragmatic test, and it became the problem of the author of 
Job to raise the question (Job 13:13-28). To what extent 
Job 1 s answer was an accept able position for the questioning 
Jew cannot be determined fully (42:1-6), but it is evident 
from Job's statement that the final answer was not in man' s 
hands, but rested in the providence of Yahweh ,(Prov. 20:24). 
After all, was it not true that, even if man had done all 
he could, Yahweh might not make retribution for an action 
until ttthe third or fourth generation" (Deut. 5:9). The 
time of justice would come at Yahweh's own g ood discretion 
(Ps. 1). 
The gloom that enshrouded the returned exiles ( Ha g . 
1:6) and the a pparent failure of Zerubbabel to become the 
Davidic king (2:20-23) seemed to have darkened the theolog i-
cal scene very deeply, for a cloud of pessimism and de-
spondency covered the new community (Neh. 1:3). Ag ain, a 
prophet brought words of hope for the situation confron t ing 
Yahweh's people, of how and when this day should be (Mal. 
3, 4). But still Yahweh's Elijah did not appear (4: 5 ), and 
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many of the people retreated within the framework of a life 
of piety, which was based on the assmnption that virtue was 
its own reward and that a life of obedience to Yahweh 1 s Law 
was sufficient reward in itself in this life. Nevertheless, 
the hope that Yahweh 1 s t 11upright'll would be received into 
. '~'glory11 in another life became an increasingly important 
religious theme for others (Ps. 73). There were many in 
Israel who believed this philosophy; this group banded them-
selves together in a religio-political group called the 
Hasidim, the Pious Ones (I Mace. 2:42), which by the time 
of Antiochus Epiphanes' persecutions had become a powerful 
factor in the land. 1 From this faction probably sprang the 
Pharisees of a later period. 2 Many others, needless to say, 
rejected such pious philosophy: 3 
In my vain life I have seen everything; 
there is a righteous man who perishes in his 
righteousness, and there is a wicked man who 
prolongs his life in his evil-doing 
• • • • • • • • • • • • • • • • • • • • • • • 
The righteous and the wicked • • • the 
good and the evil • • • they live and after 
that they go to the dead. 
1A critical evaluation of the Hasidim is available 
in Kaufman Kohler, The Origins of the Synagogue and the 
Church (New York: Macmdllan Co., 1929), pp. 29-52; also 
see Moore, Judaism, I, 56-71. 
2 Pfeiffer, History of New Testament Times, pp. 54-
55; Louis Finkelstein, The Pharisees (2 vols.; Philadelphia: 
Jewish Publication Society, 1938); Leo Baeck, The Pharisees 
and Other Essays (New York: Schocken Books, 1947), pp. 3-53. 
3Ecclesiastes 7:15; 9:1-3,11. 
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Out of this negative thought undoubtedly came the 
views of many Jews who allied themselves with the Hellenis-
tic ideas of the Seleucids by observing the Gentile ordi-
nances, removing ttthe marks of circumcisionn and deserting 
nthe holy covenantu (I Mace. 1:11-15, 41-50). But with the 
success of the Maccabees, the Hellenizing party's attempts 
at syncretism began to break down and the Law was preserved 
within Israel (4:36-60). Outside of the religious area, 
however, the pressures of Hellenism continued in Israel, 
because the powerful aristocratic priestly class preferred 
the policy of gradual Hellenization; 1 it was from such a 
background that the Sadducees and Her~dians emerged. 2 
Observance of the Law became the practical worship 
life of Israel, and the ritual of the Law kept the old 
belief of earthly retribution alive, but the Law also, 
like the rest of the religion, was under constant pressures 
from the immediate historical situation. The more apoca-
lyptically minded in the faith removed the problem into the 
future life where Yahweh would establish heavenly retribu-
tion for the righteous and the wicked. Enoch is explicit 
at this point (3-20), but his is not normal Jewish thought, 
which continued to insist that the justice of Yahweh must 
1 Farmer, p. 52. 
2Pfeiffer, History of New Testament Times, Pp.53, 56. 
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be mediated in the earthly world. So it was that the Psalms 
of Solomon explained the suffering of Jerusalem's inhabitants 
at the hands of Pompey (63 B.C.) as retribution for their 
inner, secret sins and the insolent attitude of the prosper-
9US Jaws(Ps.Sol. 2:1-12). 1 A satisfactory answer to the 
question of the age-old problem of divine earthly retribu-
tion still was not forthcoming. 
v. Salvation 
The canon demonstrates a similar variety of under-
standings of the meaning of the idea of salvation after the 
Exile. However, the change is somewhat less clearly re-
fleeted in Judaic literature than were some other theological 
controversies, possibly because the idea was so closely in-
volved with the concept of the will of God (Ps. 40:8). The 
exiles had come home, organized a communal system, and set 
up a religious program under Zerubbabel, the "branch'.li of 
David (Zech. 6:12), who had been set aside by Yahweh as his 
nsignetn (Hag. 2:23). Then, for some unexplained reason, 
Zerubbabel's name disappears from the text, and the leader-
ship of Israel never fully passed out of the hands of the 
priestly class from this time to the days of Herod the 
1Herbert Edward Ryle and Montague Rhodes James, The 
Psalms of Solomon (Cambridge: The University Press, 1891). 
1 Great (37B.c.). 
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In pre-exilic Israel salvation was the strength and 
power to win, especially nto have victory in battle!fi (I Sam. 
14:45). David won salvation when he subdued Israel's 
neighbors in battle (II Sam. 8:14). However, such reliance 
on stren~th of arms was not new to Israel in David's life-
time, because the Judges had been '"saviorst• of Israel long 
before him (Judg. 2:18). They were the saviors of Israel 
in the sense that Yahweh had elevated them to the position 
of liberator and judge, acting in Yahweh 1 s behalf for 
Israel. Yet Israel never lost sight of the reality that 
salvation was Yahweh's alone; it had been given first by 
him (Exod. 14:30), and it came solely to those to whom he 
had given a new ttheart r.~; (I Sam. 10:9). 
Direct reliance on the strength of Yahweh's strong · 
arm (Ps. 98:1-3), however, became a reality as the nation 
grew weaker under the taskmasters of Assyria and Babylonia; 
her prophets emphasized Yahweh's role in the nation's 
salvation, but stressed his justice at the same time (Isa.. 
30:18). '.Jl in returning and rest you shall be saved," was 
the word or Isaiah, asking Israel to place herself solely 
in Yahweh's arms (30:15). Bound by the Exile, the religious 
1Henry Wheeler Robinson, The History of Israel 
(London: G. Duckworth & Co., Ltd., 1938), pp. 144-48. 
leaders and the people became more fully aware that only 
the one whom Yahweh elected could save them (Isa. 53:1). 
So deeply ingrained was this idea of salvation, that it 
assumed the connotation of divine accomplishment; it was 
192 
Yahweh who delivered (Ps. 3:7-8). He answered in the day 
of trouble and gave victory to his Servant (Ps. 20); Yahweh 
was salvation (I Chron. 16:35). 
The hoped-for ideal disappeared with Zerubbabel, 
and, regardless of the existing situation in Israel, en-
compassed by bitter enemies as she was, it was thought 
that Yahweh still would be the n sa vior1t of Israel (I sa. 
63:1-6). The bitter dissatisfactions of the time certainly 
would have to be eradicated in ntha t day of Yahweht~ so near 
at hand (Obad. 15). Joseph Klausner explains this state of 
mind among the leaders of post-exilic Judaism: 1 
There, in the world of the future ••• the 
ideal which was living in their noble hearts 
would become for them complete actuality. So 
with this future actuality they would comfort 
the people, who had endured so much from foes 
and adversaries without and from proclaimers of 
easy times, deceivers, and false teachers within. 
Yahweh's salvation would be in the future at his 
discretion, but for the moment the loyal Jew retreated 
into a semblance of inner peace, a happiness that was 
1 Joseph Klausner, The Messianic Idea in Israel, 
trans . W. F. Stinespring (3d ed., London: Georg e Allen 
and Unwin, Ltd., 1956), p. 22. 
maintained under the providence of the invincible Yahweh, 
the Most High God. The Psalmist vividly described this 
person as one tliwho dwells in the shelter of the Most High, 
who abides in the shadow of Shaddai. • • • My refuge and 
my God in whom I trustw (Ps. 91). It would appear then 
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that salvation was a strengthened state of peaceful mind, 
conferred by Yahweh upon his children, wherein nothing evil 
might penetrate nor cause hurt to the weak human soul. Un-
like the fanciful ideas of Yahweh's intervention to alleviate 
man's predicament, wh i ch was seen a few short years later 
in Judaism (Dan. 12:1-4; Enoch 3-22), salvation in these 
early post-exilic times was never a deliverance from the 
corporeal life. This would be contrary to the canonical 
psychology that man was saved for this world and not for 
another life, for any clear idea of the immortality of the 
soul was strictly unknown in Israel at this time. 1 
1 Pedersen, I-II, 334. 
CHAPTER V 
THE MEANI NG OF ttGOD IN HEAVENtr I N ISRAEL' S RELIGI ON 
1. Yahweh, the Supreme Deity 
It becomes manifest that the scribal authors, as they 
wrote the religious history of their country, had one main 
idea before them, namely, that Israel must forever keep the 
fj_rst commandment of the Covenant: 11 I am Yahweh your God, 
who brought you out of the land of Egypt, out of the house 
of bondage. You shall have no other gods except me~ (Exod. 
20:2-3; Deut. 5:6-7). The post-exilic era was' the day of 
great promise, they had said to themselves; the late catas-
trophe, which they had surmounted, must never recur among 
them or their posterity. So, they set out to dogmatize their 
God, Yahweh, "the Holy One of Israel't (I sa. 55:5) in a manner 
so powerful and demanding that Israel never again would wan-
der away from his protective custody. 
These priests rewrote the history of Israel, cente ring 
it around Yahweh, t beir God, as the active agent in their 
history. He was not a hypostatized deity like those of the 
lands around Israel, but one who revealed himself through 
the life of Israel, kno\m f or what h e wa s and by what he 
did. His cparacter, experiential in nature, became the 
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vital force of their nation, and was very much in evidence 
among them. H. vVheeler Robinson holds the following to be 
axiomatic: 1 
The religion of Israel, in its most essential 
features, still lives within the larger arena of 
Christian civilization, because it came into being 
to meet the actual needs of men, and can still 
meet them. 
i. The Person of Yahweh 
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Yahweh, the very name, designated a person, for it 
was as a personal being that Israel knew him. As a mountain 
and storm-god, they had known and followed him in the pre-
literary periods. 2 He had made himself manifest to their 
leaders in their formative years as a nation in the form of 
Yahweh-Baal, a syncretism of nomadic and fertility gods. 3 
But now they knew him as the God whom they might petition 
in heaven, saying: 4 
0 Yahweh, God of Israel, there is no God 
like thee, in heaven above and on the earth be-
neath, keeping covenant and showing steadfast 
love to thy servants who walk before the·e with 
all their hearts. • •• 
1Robinson, Religious Ideas of the Old Testament, p. 52. 
2 For Yahweh as a mountain and storm-god, see supra, 
chap. iii, pp. 98-113. 
3yahweh-Baal is discussed in chap. iii, pp. 105-110. 
4 Solomon's Prayer of Dedication in the Temple, 
I Kings 8:23. 
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Yahweh, the God of Israel, was a deity who was dis-
tinct from nature, and always personal. Yahweh looked at 
his creation and blessed it, for he saw that all of it was 
g ood (Gen. 1:31), even man to whom he had forbidden nthe 
knowledge of good and evil11 (2:17). As a moral being he 
stood among morally responsible people and entered into a 
covenant with them saying: nBy myself I have sworn111 (22: 16), 
because l11 I Am Who I Am't: (Exod. 3:14). Behind the nature-
attributes of his divine personality (Ps. 68), there stood 
a personal being whose psychic nature was as real as tbat 
of mankind; at the core of his activity was a personal 
nature so near to man's that it could manifest itself like 
man's nature (Ps. 73). But here the resemblance ended, for 
Yahweh's actions resulted in consequences that went far be-
yond the powers of men. Yahweh lamented his creation and 
moved to destroy it (Gen. 6:11-13); nevertheless, here-
gretted his actions and covenanted with man that never a gain 
should a flood of water destroy the earth (9:8-11). Man, at 
the same time, learned that he could never contend with 
Yahweh's power (Job 40:41). 
In the later periods o~ her history, Israel came to 
know Yahweh less as a personality near at hand, and more as 
one whose presence and voice was made known through his 
prophets whom he took for his own purposes (Amos 7:15). 
The earlier anthropomorphisms about Yahweh, under the 
direction of these dedicated men, were developed into a 
beautiful imagery of him who spoke through them (Ezek. 
1:4-28). When he spoke, the Spirit entered into them; 
they were set upon their feet and they heard him (2:1-2). 
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Their religious experiences, so vividly intense and im-
posing, were not a result of the personification of a 
nature-deity, but the personalization of the psychic forces 
of order and harmony into a dedication which led many an 
Israelite to say: 'fiHere I am! Send me111 (Isa. 6:8). 
Out of the experiences of the Exile came the reali-
zation that Yahweh was much more than Israel had previously 
imagined. To their broken, repentant hearts, he had said: 
"Comfort, comfort my people ••• speak tenderly ••• cry 
to her • • • that her iniquity is pardonedn ( Isa. 40: l-2). 
Israel knew that she had to respond to her savior with un-
mistakable loyalty and dedication: ttThe Spirit of Yahweh 
is upon me, because Yahweh has anointed me to bring good 
tidings to the afflicted'" (61:1). This concept of Yahweh 
had evolved before the physical and psychical view of his 
nature appeared in earlier manifestations; now he was ever-
present to his creation in a more meaningfUl capacity. He 
was understood as the Father who put into men's hearts the 
promise and glory of brotherhood. 1 
1 Deut. 6:4-5; Lev. 19:18; Matt. 22:37-40. 
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ii. Yahweh's Sovereignty 
Such texts as, "' I am Yahweh your God, who brought you 
out of the land of Fgyptu (Exod. 20:2), suggest tta t the God 
of Israel was an active agent in the history of the nation. 
Therefore, it would seem that Yahweh's sovereignty should 
be demonstrated in the history of Israel. The tribal deity 
of Sinai-Horeb was Yahweh and the God of Second Isaiah was 
Yahweh. However, when the two are compared such diverse 
personalities appear that both deities seem to lack funda-
mental similarities. The change or development can be 
explained as the religious response of the people in the 
midst of new needs and problems. But there is more involved 
than this, because in each period of the nation's development 
Yahweh was always essentially Yahweh to the individual 
Hebrew or Jew. 
In the Mosaic period Yahweh was the tribal deity who 
cared for the wandering tribes. Wherever they went, from 
oasis to oasis, from Egypt to Sinai-Horeb, and to Jericho, 
Yahweh went with them. He provided quail, dew, and manna 
in the wilderness (Exod. 16:13,31). Water flowed from the 
desert rock, at his command (17:6). But greater than all o£ 
these marvels was the day of battle at Rephidim where Yahweh 
prevailed over Amalek; as long as Moses' arms were raised by 
Aaron and Hur over the field of bloodshed, ttJoshua prostrated 
Amalek and his people" (17:8-13). 
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Recognition of Yahweh's sovereignty in Israel can be 
said to have begun in a real sense when Israel was victorious 
in battle. When Joshua was preparing for the assault upon 
Jericho, the first penetration of Canaan, Yahweh consecrated 
his leader and his army (Josh. 5:13-15), thus allying the 
forces of the spiritual world with the Israelites. This 
was holy war, and it was resorted to many times in the ensu-
ing history of the nation. Deborah and Barak felt the earth 
tremble and the heaven drop when Yahweh came out of Edom to 
destroy Sisera (Judg. 5:4-5). It was his Spirit that took 
possession of Gideon and sounded the trumpet of destruction 
for Midian and the people of the East (6:33-35). Yahweh's 
sovereign power was probably never greater in Israel than 
on that day when David made the Edomites his personal slaves, 
and established the ideal monarchy (II Sam. 8:13-15). 
At the center of this state was no ordinary man, but 
1
"the anointed onet11 who represented Yahweh in Israel; to this 
end Samuel had anointed Saul and placed David on the throne 
(16:12-14). The national deity, whose presence had earlier 
meant salvation in battle, was now the source of kingship 
in Israel. It was through the king, the keystone of the 
tribal confederation, that Yahweh's loyalty was expressed. 
I 
He was the Messiah CTP·(L}}:), I Sam. 12:3,5; II Sam. 22:51). 1 
- . .,.. 
1 Johnson, p. 207. 
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The king, once he had forsaken Yahweh's Messiahship for the 
security of temporal materialism, no longer could expect to 
be the salvation of Israel (I Kings 11:9-13). Disaster 
would be the sole consequence (Isa. 8:6-8). 
Thi s historical factor greatly influenced the writers 
of Israel's religious history. They viewed Yahweh as a 
jealous God from the beginning of their history (Exod. 
34:14, 20:3); the Exile had verified the earlier words of 
Hosea who told Israel that there could be no \~ savior \" other 
than Yahweh (Hos. 13:4). The compilers of Israel's history 
had recognized that these prophets of the eighth century 
were the men who had removed Yahweh from the arena of human 
activity by accenting Yahweh's latent moral and ethical 
characteristics. These writers were correct in their assump-
tions, for it was in the hands of such dedicated devotees, 
that Yahwism lost its identity as a fertility cult and came 
to prize the ethical monotheism that ripened in the mind of 
Second Isaiah (Isa. 44:6-8). 
In the minds of some of these prophets, there was 
another concept of sovereignty which placed Yahweh beyond 
the scope of little Israel. Amos had said tbat Yahweh 
would rule other nations (1:3-2:9); Isaiah of Jerusalem 
preached that mighty Assyria was the rod of Yahweh's anger 
(Isa. 10:5); Hosea held before Israel another servitude 
similar to Egypt (11:5-7); and Second Isaiah postulated 
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Yahweh as creator and deity of more than Israel, and Cyrus 
as his nanointedn' (Isa. 45:1); Yahweh was God of the whole 
world (40:21-31), and there were no other gods beside him 
(44:8). Similarly, the scribal writers, in the post~exilic 
period, could state authoritatively the first words of the 
Law: urn the beginning Yahweh created the heavens and the 
earth111 (Gen. 1:1). 
iii. The Purpose of Yahweh 
Having heard and heeded the commandment of Yahweh, 
their God, to love him and to cleave to him (Deut. 6:4), 
Israel asserted the belief tbat Yahweh had returned the 
nation to the Promised Land for their good and for their 
continuation as a holy nation (6:24). This was a new 
covenant which he was making with them, a covenant written 
upon their hearts whereby their former sin was forgiven and 
remembered no more (Jer. 31:33-34). Like a wife, forsaken 
and grieved, they had been called by Yahweh from Exile for 
a purpose (Isa. 54:56). Redemption of the nations was to 
be their task (55:3-5); in joy they would go out, in peace 
they would lead forth (55:12). This was the purpose o~ 
creation: Yahweh's intention was in both man and nature. 1 
1 Davidson, The Theology of the Old Testament, 
pp. 169-74. 
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In contradistinction to her neighbors, Israel did not 
derive her concept of God from the world of nature; on the 
contrary Israel understood the world of nature to be the 
result of his creative process. It was evident to them 
that he was more than the powers of nature. Moreover, he 
was beyond nature; his was the area of all life, especially 
the personal life. His power, experienced in nature, illus-
trated his majesty and authority over the phenomena of the 
natural world, and was one great proof of his omnipotence 
and wisdom. Thus, creation became the basic unit of Yahweh's 
plan to carry out his purpose. 1 
The scribal writers, very conscious of Yahweh's pur-
pose in creation, used his creative will to illustrate their 
beliefs about him. According to them, man was formed in 
this creative process (Gen. 1:27), and endowed with the 
ability to make reasonable decisions (3:22). Aware of his 
own shortcomings and faults, man went about the task of 
discovering Yahweh's will, knowing fully that, even though 
he was such a small part of creation, he was still in the 
hands of God's care (Ps. 8:3-8--H 8:4-9). It was Israel 
who reflected Yahweh's unchanging purpose, just as the 
potter molds the clay and shapes the potsherd (Jer. 18:6). 2 
~obinson, Religious Ideas of the Old Testament, p. 71. 
2Ibid., p. 72. 
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Therefore, the nation must learn to believe that its delight 
is in doing Yahweh's will (Ps. 40:8--H 40:9), which was it-
self moral, stemming from a moral being, and seeking man 
through obedience (23:3). 
iv. Yahweh's Moral Character 
The great fact for Israel's future lay in the reali-
zation that the people would no longer need to teach each 
other to know their God. From the greatest to the least, 
they would know him as a moral being interested personally 
in each of them (Jer. 31:34). Again, the religious leaders 
pointed to their past and showed the people how they had 
misunderstood God's will for them, how like blind sheep they 
had wandered aimlessly away from his purpose, disobeying the 
voices he raised up to challenge them (32:21-23). 
Amos, crying out against their injustices to one 
another and before Yahweh (Amos 2:6-8), exalted the justice 
of divine sovereignty. Only Israel had he known of all the 
nations; thus, their iniquity and punishment logically 
must be greater (Amos 3:2), for nYahweh has sworn by his 
holinessn (4:2). Neither f'east, nor of'f'ering, nor mighty 
shout could influence Yahweh; only justice and righteous-
ness would prevail (5:21-24). Hosea, aware of the more 
personal aspect of the relationship with Yahweh, envisioned 
him as father and husband to Israel (Hos. 2:1, 16), bringing 
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to bear a deeper religious conviction upon Israel. Yahweh 
was father to Israel; taking her in his arms like an erring 
child (2:17-18) who was dying, because she did not know him 
(4:6), he would act uin righteousness and in justice, in 
steadfast love and in mercy''" ( 4:19). Isaiah, stunned by 
his experience in the Temple (Isa. 6:1-10), knew primarily 
Yahweh's holiness, thereby lifting Yahweh's qualities of 
love and justice to a new, wider range and freedom: ' ~;Wash 
yourselves; make yourselves clean ••• cease to do evil, 
learn to do good; seek justice, correct oppression,» were 
his words for Israel (1:16-17). Yahweh was more than man; 
he was divine. Man was man, but still Yahweh sought him in 
transcendent holiness as a righteous and loving person. 1 
2. The Heaven of Heavens: Yahweh's Abode 
i. The Heavens 
The first words in the canon specifically state the 
Israelite belief in the existence of heaven, for both heaven 
and earth were created by Yahweh in the beginning of time 
(Gen. 1:1). King Solomon, according to the priestly writers, 
stood before the altar of Yahweh in the assembly of Israel 
and prayed: ttYahweh • • • there is no God like thee, in 
1Ibid.' p. 70. 
205 
heaven above or on earth beneath. . . . Behold, heaven and 
the highest heaven cannot contain thee' (I Kings 8:23,27). 
The prophet of Lamentations cried out in bitterness that 
the fiery destruction of Jerusalem had come "from on high',; 
into Jerusalem's very bones did it descend (Lam. 1:13), for 
no longer was Israel's splendor on Zion. Yahweh had cast 
her from heaven down to earth under a cloud (2:1). 
From these and other instances it might be said that, 
by the time of the days of the Exile, nthe heavens'11 had come 
to be known as a definite place in creation; they were the 
residence of Yahweh and included all that was necessary for 
the comfort of the ruler of the universe (Job 1:6-7' 2:1-2). 1 
However, heaven was not understood in that sense throughout 
Israel's history, and this idea needs to be seen as a late 
development of a latent, undefined impression of where Yahweh 
was in relation to his creation. 2 Stade rightly says that 
heaven was not always one and the same thing in Israe1. 3 In 
1For ''the heavenstt as a name of Yahweh, see supra, 
chap.iii, pp. 84-90. 
2 See Pedersen, III-IV, p. 651; Pedersen, on the con-
trary, believes that heaven is not an idea which rose late 
in Israel, but is one which could have come through the 
worship of the Near Eastern Baal, who died and arose annual-
ly with the season changes. 
3Bernhard Stade (ed.), "Der Thurm zu Babel,'~ 
Zeitschrift fur die alttestamentliche Wissenschaft, XV 
( 1895) ' 162. 
the creation story the firmament was heaven (Gen. 1:8). 
Here were the lights that determined time and gave light 
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to the earth (1:14); likewise, it was the abode of the 
birds when they were in the air (1:20,28). But this heaven 
or these heavens do not appear to be the abode of Yahweh 
at the time of creation, for the first instances of heaven 
as Yahweh's domicile in the canon occur among the people of 
Israel in the wilderness of Sinai (Exod. 19:2-3). Apart 
from Sinai-Horeb, Canaan for many centuries seems to be 
the residence of Yahweh (JoSh. 22:19; II Sam. 10:12), es-
pecially in the Ark or in the Temple on Zion (I Sam. 4:21-
22; II Kings 23:3). Strangers to the land, not knowing 
Yahweh, could not remain in the land (II Kings 17:24-28); 
even the King of Assyria's colonists had to be taught by a 
Levitical priest how to fear the Lord, in order that 
maurauding lions would not destroy them. A short while 
later Israel learned that it was difficult to sing the 
praises of Yahweh in a foreign land (Ps. 137:4). 
It was in the days of the Exile that nthe hea vensn 
became more central in Israel's concept of the abode of 
Yahweh. From some place out or the north a gleaming bright-
ness came to Ezekiel (1:4). Yahweh's temple on Zion was 
in ruins and his sacrifices had long since ceased, but their 
Yahweh still came to them with words of comfort and joy 
(Isa. 40:1). He had not been dethroned by the hands of 
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man. No! He sat enthroned above the earth, stretching out 
the heavens like a tent under which all might dwell (Isa. 
40:22). His home was in nthe heavensn (Jer. 25:30), his 
holy temple and throne from which he beheld mankind (Ps. 
11:4). Yahweh, Israel's God, was over and above his crea-
tion; his spirit would bring justice to all nations (Isa. 
42:1), and Israel would be his 'll light to the nations'!; (49:6). 
It had taken the experience of the Exile to show 
Israel the magnitude of their deity, that he could not be 
confined either in time or space; but it had been a long 
slow process through which she had become conscious of 
these important ideas. When she had been at home in Canaan, 
Yahweh had seemed so very near. He was in the rain, the 
corn, the oil, and the honey of the land, and Israel had 
paid her indemnity to Yahweh with her ,0 first-fruitsn (Exod. 
34:22). His power and supremacy were made apparent to them 
when Elijah stood before the stone altar and the end of 
' Ba al's domination of their lives was proclaimed (I Kings 
17-19). Yahweh's justice, of which they were fully aware, 
was being meted out on one and all, even as their prophets 
had declared (Jer. 7:28-34). Heaven was his throne; the 
earth was his footstool (Isa. 66:1). He had created a new 
heaven and a new earth and the former things were forgotten 
(65:17). Vfuat he desired more than anything else was a man 
with a humble and contrite heart (66:2). From his heavenly 
palace, he would descend and review the righteous of Zion, 
his loyal hosts, for he alone was their strength and pro-
tector (Jer. 31:4, 33:5). 
208 
The people believed that the Utopia, which the lead-
ers of the new nation had promised, would be forthcoming. 
However, difficulty and failure on every side dampened their 
spirits and their resulting disillusionment forced them to 
reexamine their situation (Hag. 1:5-6). Even the rebuilding 
of Yahweh's house in Jerusalem did not bring the expected 
Golden Age which Ezekiel had envisioned (Ezek. 40-48). Life 
under the Persian satraps continued without any great social 
change coming about (Ezra 5:3). But toward the end of the 
Persian era, it would seem that Egypt again entered Pales-
tine, creating great hardship and despair for the tiny 
nation. Israel had been involved probably on the side of 
the invader from the south against Persian authority, 1 but 
Egypt's help did not make Israel a political state at this 
tL~e. Both Egypt and Persia disappeared under the power of 
a third conqueror. It was then that Israel's social struc-
ture came under its greatest strain (Joel 1:4-9). Whether 
Joel experienced the drive o~ Greece into the heartland o~ 
Persian authority is an unsolved problem, but it was only a 
few years later that Alexander's trained, capable troops 
1
snaith, The Jews from Cyrus to Herod, p. 20. 
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brought an end to Oriental domination of the Near East. New 
customs, religious practices, political systems, and philo-
sophical approaches descended on Judah. Joel bewailed his 
people's station in all of this: 11iUnto you, Yahweh, I cry 
• • • blow the trumpet in Zion1t. ( 1:19-2:1), and the terrible 
r.nday of Yahwehtt will come (2:31). Finally, it was hoped the 
Age would begin; Yahweh would dwell in Zion, his holy moun-
tain, and no strangers would ever pass through the land 
again (3:17). But the great day that Joel preached v~s 
again delayed. Nevertheless, other men continued to be-
lieve that a better day for Israel was still ahead and to 
say that 11 the God of heaven111 would very soon institute a 
kingdom that should stand forever (Dan. 2:44). 
The heaven portrayed in the canonical literature ap-
pears as a part of the earthly creation. In this light 
heaven is seen as a true Semitic idea, because the Jew 
could never fully separate himself from the idea of Yahweh's 
purpose as being other than solely terrestrial. The heaven 
that the average Israelite had envisioned rested on an 
earthly foundation (II Sam. 22:8; Ecclus. 43:1), supported 
by pillars (Job 26:11); these pillars held the circle or 
the earth, on which the heavens were stretched like a cur-
tain (Isa. 40:22). The circle circumscribed the face of 
the deep like a vault (Prov. 8:27; Ecclus. 43:12); and like 
an awning, heaven extended to the four corners of the 
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earth (Jer. 49:36). 1 
Such description of nthe heavenstt would seem to in-
dicate a Babylonian and Persian, as well as a Greek, influ-
ence on cosmological thinking among the canonical writers. 2 
Moreover, the fact that direct references are made about 
heavenly bodies dispersed across the face of the heavens 
would indicate also an understanding of the Babylonian 
science of astrology (Gen. 1:7,14-18; Job 26:7-14). 3 The 
heavenly bodies--the sun, moon, and stars--were the host 
of heaven (Isa. 54:12; Ecclus. 43:1-12), and known as the 
lights of the firmament (Gen. 1:14). As such, they acted 
as signs of Yahweh's disposition (Joel 2:1), and were the 
monitors of the seasons, the days, and years (I Sam. 20:5; 
Exod. 12:6). This was the celestial abode of Yahweh, the 
seat and throne of the Most High God (Isa. 57:15; II Mace. 
3: 39). 
1see Warren, pp. 19-32, for an extensive description 
of the Hebrew concept of heaven; also Kohler, pp. 152-55. 
2Jastrow, The Religion of Babylonia and Assyria, 
pp. 407-466. Here is a careful study of Babylonian cos-
mology in relation to Israel, s~ ee A. V. Williams Jackson, 
Zoroastrian Studies (New York: Columbia University Press, 
1928), pp. 36-132, for a study of Persian cosmology and 
cosmogony, and Rankin, pp. 177-97, for Greek influences 
on Jewish cosmological thought. 
3Morris Jastrow, Aspects of Religious Belief and 
Practice in Babylonia and Assyria (New York: G. P. Putnam's 
Sons, 1911), pp. 207-64; this is a comprehensive study of 
Babylonian astrology. 
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ii. The Seven Heavens 
When Antiochus Epiphanes set · up an idol on the altar 
of burnt-offering (I Mace. 1:54), he started a rebellion 
among the Jews, which did not stop until every foreign 
soldier and mercenary was driven from the land (14:4). 
Enraged by the atrocities of the Gentile soldiers (1:61), 
the Jews rose up under Judas Maccabees and his brothers 
and routed the armies of the Seleucids, 1 even going into 
foreign lands to strike down the Edomites (5:57,65). In 
the midst of this fighting, the Jews continued to pray to 
God, their sovereign in heaven for succor (5:31). 2 Like 
their foes, they committed brutal atrocities on their 
enemies, dismembering Nicanor, the Seleucid prince and 
general, and displaying his mutilated parts before the 
altar of their God. They decreed that the day of his de-
feat would never go unobserved (II Mace. 15:28-36). 
Hopes that had been dormant for centuries burned high 
again under the ferment of war and conquest. It appeared as 
though the day of consummation and redemption were here; 
1Farmer, pp. 125-58, provides a critical exFosition 
of the ~~ccabean revolt. 
~efer to Norman Burrows Johnson, Prayer in the 
Apocrypha and Pseudepigrapha (Philadelphia: Society of 
Biblical Literature and Exegesis, 1948), pp. 7-10, for 
a discussion of Israel's prayers for help in war; for 
other areas of her national and religious prayer life, 
see pp. 10-37. 
the End-of-Time was soon to arrive and a great revivifica-
tion would transpire, for both the pious and the impious 
would inherit their just deserts. 1 
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Religiously minded men were busy during these trying 
years also, deliberating on the destiny of those who had 
died for their God and country. One writer judged that the 
pious ones, wthe righteous,'fl were in the hands of God (Wisd. 
of Sol. 3:1). They had, he thought, been proved like gold 
in the refiner's fire and would therefore be accepted as a 
whole burnt-offering (3:6). In the time of God's visitation, 
they would shine forth to judge nations, and their Lord would 
reign over them forever (3:7-8). 2 Another author, writing 
under the pseudonym Enoch, set down his "travels'" into the 
areas of rr. the heavens'·11 in order to encourage nthe righteous'·11 
to continue steadfast in their worship of the everlasting 
God (Enoch 1:8).3 
Enoch tells us that he visited seven heavens in his 
journey to nthe heaven of heavenst.li where he met God face to 
face (22:1). Lifted upon the wings of God's messengers, he 
1Rankin, pp. 218-19. 
2William Oscar Emil Oesterley, The Wisdom of s·olomon 
(New York: The Macmillan Co., 1918), pp. 30-32. 
3Robert Henry Charles (ed.), The Book of the Secrets 
of Enoch, trans. W. R. Morfill (Oxford: The Clarendon 
Press, 1896). 
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ascended through the clouds (Enoch 3:1), the air (3:2), the 
ether (3:3), to the first heaven where some two hundred of 
the elders and rulers of the heavenly bodies resided (4:1), 
with their treasuries of snow and ice (5:1), dew and earth-
ly colors (6:1). Rising farther, they entered the second 
heaven, darker than the darkness of earth, containing pris-
oners awaiting the eternal judgment (7:1). The resident 
angels here were gloomy, weeping regularly every hour (7:2), 
for they were those who had apostatized from God and had 
refused to obey the will of the Lord (7:3). On entering the 
third heaven, Enoch was aware that he bad come into a beauti-
ful garden (8:1), at the center of which stood the tree of 
life on which God rested when he visited Paradise (8:3). 
From its roots stemmed four streams out of which flowed 
honey and milk, oil and wine (8:5), and which went down to 
the Paradise of Eden (8:6). Three hundred singing, blessing 
angels tended Paradise (8:8). This was the residence of 
nthe righteous,"· those who had withstood the trials of the 
living; for them this place was an everlasting inheritance 
(9:1). Going to the northern region, Enoch beheld a very 
terrible place (10:1), "one of' savage darkness and impene-
trable gloom, 11 where a gloomy fire burned constantly; the 
fire flowed forth as a river, not only burning what it con-
tacted, but also freezing as it flowed (10:2). Here the 
prisoners were savages, controlled by savage angels, armed 
with weapons of terrible torture (Enoch 10:3). Their cap-
tives were those who had dishonored God while on earth and 
committed evil against their creator (10:4-5); this region 
was their eternal inheritance (10:6). 
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In the fourth heaven (11-15) Enoch was shown the 
courses of the sun and moon (6:1), the four great stars 
(6:3), and the fifteen myriads of angels, six-winged crea-
tures, who attended the sun (6:4). Other flying creatures 
were here also: phoenixes and chalkadri. The former were 
creatures of strange appearance, with lion's feet and tails, 
and heads of crocodiles, purple in color (12:1), while the 
latter were twelve-winged creatures, whose duty was to at-
tend the sun when it nade its revolutions under the heavens 
and under the earth (12:2-3). In the midst of this fourth 
heaven was an armed host who unceasingly served the Lord 
with cymbals and organs (17:1). 
Continuing on, Enoch came to the fifth heaven, a 
place of many hosts with the appearances of men, but taller 
than giants (18:1). Silent of lip and of withered counten-
ance, they were the hosts who had formulated the original 
heavenly revolt (18:3), and their lament was for those of 
their group who had descended to earth to foul it with their 
deeds (18:4-5), and who were as a consequence, confined 
under the earth by God (18:6). In the sixth heaven were 
nseven bands of angels, very bright and gloriousu (19:1), 
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whose duties consisted of the arrangement and study of the 
stars, the moon, the sun, as well as good and evil in the 
world (Enoch 19:2). They were the archangels, holding in 
subjection all living beings in heaven and on earth (19:3). 
All the hosts of this heaven, angels, phoenixes, cherubim, 
and seven-winged creatures, rejoiced before the footstool 
of the Lord (19:6). 
A great light, the fiery hosts of archangels, and the 
powers of n the heaven of hea venslt met Enoch at the seventh 
heaven (20:1). Far away was the Lord sitting on a lofty 
throne, his angels arrayed according to rank on its ten 
steps (20:3), sing ing their songs of joy and happiness in 
low, gentle voices (20:4): 111Holy, Holy, Holy, Lord God of 
Sabaoth! heaven and earth are full of Thy glory" (21:1). 
Deserted at this station by his conductors, Enoch was left 
alone at the extremity of the heaven (21:2); full of fear, 
he fell upon his face, to be raised by Gabriel (21:3), who 
led him before the face of the Lord (21:5). Falling down 
again, he worshipped the Lord (22:4). 111 Be of good cheer, 
Enoch, be not afraid: rise up and stand before my face for 
ever·,rt were the Lord's comforting words (22:5). Anointed 
and robed in heavenly raiment like the glorious ones of the 
Lord (22:8, 10), Enoch was instructed in the works of heaven, 
the earth, the seas, the sun, the moon and stars, the angels 
and the armed hosts, and everything relating to mankind 
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(Enoch 23:1-2). Afterward he was seated on the left hand of 
the Lord with the archangel Gabriel (24:1), listening to the 
Lord's creation (24:2). 
Enoch's conception of a u'heaven of heavens"' was not 
limited to the day in which the author of this Book lived, 
for Micaiah had envisioned Yahweh and his heavenly home in 
the days of Jehoshaphat, king of Judah (873-849 B.c.), when 
the prophet saw n;Yahweh sitting on his throne, and all the 
host of heaven standing beside himt.~ (I King s 22:19-23). 
Isaiah probably was reflecting this same residence of Yahweh, 
when he first answered the call to become the herald for 
nthe Lord of hosts'll ()17~1.~ i77Tf?-, Isa. 6:3); Jeremiah spoke 
r : r • 
condemning ly of Israel's prophets who had not stood in 
Yahweh's council (Jer. 23:18,22); and Second Isaiah, pro-
claiming Yahweh's deliverance to Israel's captives, cried 
out as a herald of the Holy One of Israel (Isa. 40:1-2). 1 
Yahweh and his 1tmyriads of Holy Ones, n his divine 
court, are known by a number of references in the Old Testa-
ment canon. In Deuteronomy 33:2-3, Yahweh is said to have 
come to Israel from nthe tens of thousands of holy ones. n 
Again, in Psalms, Yahweh, the Lord of hosts, is said to 
hold council and make judgments among the gods (Ps. 82:1), 
and it is Yahweh the Lord, God of hosts who is feared tJ; in 
1 Cross, Journal of Near Eastern Studies, XII, 275-76. 
the council of the holy ones t• (Ps. 89:5-8--H 89:6-9). 
Zechar i ah 14:5 and Daniel 8:13 reflect the apocalyptic 
hope of Israel for an earthly ll savioru by casting Yahweh, 
the Lord of hosts in a militant role, the One who will 
institute the End of Time. 1 
The assembly of gods is evidenced in Canaanitic 
mythology. In the Ugaritic texts nthe Holy Ones'"' is a 
synonym for uthe gods,'\' with.) El as their leader. Behind 
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the Canaanitic idea of a high god and his council is dis-
cernible the Mesopotamian concept of W~rduk and the assembly 
of the gods, as is set forth in the Epic of Creation, enuma 
v2 
elis. 
Yahweh, the Lord of hosts, dwelling high in his 
nheaven of hea vens't with his council of holy ones, appar-
ently is an idea accepted from Phoenician mythology, which 
shared the concept through their Mesopotamian neighbors 
with Canaan. F. M. Cross believes that this concept was 
radically transformed when it was incorporated in the reli-
gion of Israel. However, he continues: 3 
n. 1. 
Yahweh is typically described in Old 
Testament literature as enthroned amid the 
worshiping host (stars) or heaven; cur i ous 
lvadengren, Myth, Ritual, and Kingship, pp. 159-60. 
2Ibid., p. 162. 
3
cross, Journal of Near Eastern Studies, XII, 274, 
mixed creatures, cherubim and seraphim, wait 
upon him; at his feet are the corps of angelic 
heralds to mediate his pronouncements or to 
carry out his decisions. 
A plurality of heavens is also evidenced in the Old 
Testament in another manner. Reference is made to the 
various planets, and names are applied to them by the 
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prophets (Amos 6:25); also, in the days of Ahaz, king of 
Judah, Babylonian astral deities were known in Palestine 
(II Kings 17:30). Israel knew the Zodiac, because Job is 
confronted by Yahweh with the splendors of the Pleiades, 
Orion, and the Bear (Job 38:31-33), and she apparently wor-
shipped them even in the days of Josiah (II Kings 23:5). 
In later Jewish apocalyptic works, other than Enoch, in the 
Testaments of the Twelve Patriarchs, Fourth Ezra, and also 
in the Talmud and Mandaic thought, the idea of a "heaven 
of heavensu continued, and there are evidences of a plural-
ity of heavens in the Pauline Epistles, Hebrews, and Revela-
tion, as well as in several of the Christian Apocalypses. 
iii. Angels and Messengers 
In Hebrew, the word meaning t' angel" or u1messengerl11 is 
T ~ ("Q, f'rom a stem TS (which means 111 to send, 111 or tfl to 
minister, tt and it is used in this manner both in relation 
to Yahweh and to man. Yahweh sends his messengers to Sodom 
(Gen. 19:1), and Jacob sends his messengers to Esau (Gen. 
32:3). In heaven, Yahweh's angels minister to him and do 
his bidding (Ps. 103:19-22). As his servants, they are 
Uthe holy oneslt (D ztt-JT r ) or ltthe sons of Godn ( -u 'Z.? .~ 
Ps. 89:5-7~~H 89:6-8), and constitute the assembly and 
council of the God of hosts cited above. Likewise, in Job 
they are called ttthe sons of God~• ( 1fr. Tf ·? ~ T1 
• 'N r 
2. )_:" ' 1• 6 ., . ' 
., ~ 
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2:1), but in another context (Gen. 6:4), these nsons of Godn 
are referred to as the early cohabitors with daughters of 
men. Kohler explains Genesis 6:4 as one of the mythological 
elements still remaining in the canon, and uses it as evi-
dence for the presence of polytheism in early Hebrew reli-
g ion. 1 As l'the host of heavenlt: (U-z..))U;l(7 
. -,. -
S1. C:f, I Kings 
T ; 
22:19; Isa. 24:21), it would seem that angels are also con-
nected with the astral bodies, for the word 'lihost" is 
applied to the heavenly bodies (Ps. 103:21, 148:1-4), and 
a close connection seemed to exist between angels and stars 
(Job 38:7). 2 
From the time of Samuel to the days of the Exile, 
Israel generally knew the intent of Yahweh through the 
mouths of his prophets, men called from their daily labors 
to admonish the Israelites about their digression from God's 
1Kaufman Kohler, Jewish Theology (New York: The 
Macmillan Co., ' 1928), p. 181. See also Albright, From the 
Stone Age to Christianity, pp. 295-96; Pfeiffer, Introduc-
tion to the Old Testament, pp. 160-67. 
2 Knudson, p. 193. 
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. t 1 covenan • On the other hand, as the canon explains, before 
and after the prophetic period, Israel was aware of Yahweh's 
demands which were usually transmitted by him personally or 
by his angels and messengers. In the patriarchal age, it 
would seem probable that references to angels are allusions 
to local deities worshipped by the nomadic Hebrews (Gen. 
32:1-2), deities similar in many ways to the gods of the 
Ras Shamra texts. 2 In the Exodus and Conquest eras, however, 
Yahweh guided Israel .himself or spoke through ~~ the angel of 
Yahweh, u clearly a substitute term for deity. 3 After the 
Exile, Yahweh's wishes for his people were communicated 
through a variety of methods, but commonly through the 
medium of messengers, many of whom resembled the messengers 
of the gods of Israel's conquerors--Assyria, Babylon, and 
Persia. 4 
Yahweh's messengers can be classified into two dif-
ferent groups: those that show fUnction and action and those 
1 I Sam. 3: 10; II Sam. 12: 1-4; I Kings 17:1-2; Amos 
7: 14; Isa. 6: 1-9; Isa. 49: 1. 
2widengren, pp. 155-164. 
3Albright, From the Stone Age to Christianity, p. 298; 
Snaith, The Jews from Cyrus to Herod, p. 139; Robinson, 
Religious Ideas of the Old Testament, p. 106-7. 
4Kohler, Jewish Theology, p. 184; Snaith, The Jews 
from Cyrus to Herod, p. 141-42. 
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that describe this action. 1 The former group, nthe sons of 
God, 111 were spirits, and belonged to Yahweh 1 s assembly or 
council of heaven (Ps. 82:1), and, in comparatively late 
works, they changed to personified beings (Zech. 14:5; 
Dan. 8:13; Ecc1us. 42:17). In this manner Yahweh's mes-
sengers would have been known as 'liholy ones, n for by nature 
they shared his holiness, and were dedicated to his purpose. 
The latter group were angels or messengers because of their 
duties. As the host of heaven, they were Yahweh's army, 
carrying out his will, obeying his commands, and making 
known h i s purposes among men. As the effective agents of 
the Most High, they had no independent action or function 
themselves, for their activity was always on behalf of 
Yahweh. 2 In general their service was to render both good 
and evil according as Yahweh willed. 3 As agents of destruc-
tion, they went to Sodom (Gen. 18:16); as preservers of 
life, they rescued Lot (19:16-17). In one instance, n the 
angelu was the protector of Israel, her guard and pathfinder 
(Exod. 23:20); in another u the ang el of Yahwehtt brought the 
destruction of Israel, because of the sin of David's census 
(II Sam. 24:16-17). 
1 Knudson, p. 193. 
2 Ibid., p. 194. 
3Kohler, Jewish Theology, p. 182. 
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It was during the Exile that angels were employed as 
Yahweh's intermediaries in a different light than before. 
In and after the Exile they assumed the responsibility of 
interpreting Yahweh to Israel as well as carrying out his 
directions. Ezekiel met such a '11man'" when Yahweh returned 
the prophet to the land of Israel (40:3-44:4). Zechariah 
encountered a t thorsema.n'~; among the myrtle trees (1:8), as 
well as ua man with a measuring line'" (2:1). Daniel ex-
perlenced na watcher, a holy one, t.ll who descended from 
heaven (4:13, 8:13). 
It would appear in the Old Testament that, as the 
trials of daily existence multiplied, so did the numbers of 
Yahweh's angels. Soon, they were portrayed as great trains 
of servants, like the courtiers of the Oriental rulers of 
the world. 1 Daniel, describing the Ancient of Days (7:13), 
saw ua thousand thousands» serving him and "ten thousand 
t irne s ten thousandu standing before his God ( 7:10). 
Ar i sing out of the functions of the angels and mes-
sengers, there developed leaders who carried out the orders 
of the Most High in the celestial sphere, similar to the 
satraps and governors of the Persian rulers. These were 
seen as seven in number: Gabriel and Michael appear in 
1charles Alfred Honore Guignebert, The Jewish World 
in the Time of Jesus, trans., s. H. Hooke (London: Kegan 
Paul, Trench, Trubner, Co., Ltd., 1939), p. 96. 
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Daniel, where Gabriel is uthe ma.n't (9:21), and Michael, "'one 
of the chief princestt ( 10:13). Raphael is introduced in 
Tobit as the healer of Tobit and Sarah (3:17). These three, 
plus Uriel, Raguel, Sarakael, and Remiel, all appear in 
Enoch 20:1-7 as the , ... holy angels who watch.'• Four angels--
Michael, Raphael, Gabriel, and Phanuel--are named in Enoch 
40:1-10 as those who shout praises before the Lord. From 
this, it would seem that their individuality was not always 
the same, and that their identity was changed or interchanged 
at the pleasure of different authors. An early presentation 
of the archangel idea is found in Ezekiel, after the prophet 
had been transported to Jerusalem by Yahweh (8:3). Here, 
the archangels are seven in number; six are executioners, 
armed with their weapons of destruction, and the seventh is 
na man clothed in linen, with a. writing case at his side"' 
(9:1-3). The angel with the writing case is the Hebrew 
counterpart of the Babylonian Nebo or Nabu, the god-scribe 
in the Babylonian pa.ntheon, 1 and a forerunner of the Record-
2 ing Angel in popular Christianity. The idea. of seven 
angels may have had its origin in Babylonian cosmology 
also, because the major Babylonian heavenly bodies, the sun, 
1Jastrow, Aspects of Religious Belief and Practice 
in Babylonia and Assyria, pp. 94-96; Isaiah 46:1. 
2 snaith, The Jews from Cyrus to Herod, p. 141. 
the moon, and five planets were deified heavenly beings. 1 
In Jewish theology the seven archangels personify seven 
areas of Yahweh's divine nature, and this again may have 
been a Babylonian influence. However, once individuals 
from the angelic hosts come to be regarded as personifica-
tions of various aspects of nature, these are undoubtedly 
Zoroastrian influences on Jewish religious thought, for it 
224 
is in Zoroastrianism tbat light, darkness, fire, water, air, 
sea, and the like are personified. 2 
Among the angelic host who attended Yahweh, God of 
hosts, were beings called the cherubim (Ill..-?- 1 't 1, Ps. 99:1). 
These were the winged beings which also appeared on the Ark 
of Testimony with their wings outspread over the t 11mercy 
seat"' (Exod. 25:18-22; I Sam. 6:2). Likewise, the cherubim 
were the beings on which 111 the glory of Yahwehn rested as 
'tthe glory'fl moved through Jerusalem, with Ezekiel and the 
destroying angels (Ezek. 9:3); the carved likenesses of 
cherubim were also a part of the decorative motif of 
Ezekiel's Temple (41:18-25). Psalm 18:10 informs us that 
Yahweh rode a cherub and flew upon the wings of the wind. 
Other references show the clouds as the bearer o~ Yahweh 
1Jastrow, Aspects of Religious Belief and Practice 
in Babylonia and Assyria, pp. 217-31. 
2snaith, The Jews from Cyrus to Herod, pp. 143-44. 
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(Ps. 68:4--H 68:5; 104:3; Isa. 19:1). It would then appear 
that the cherubim were the storm clouds on which Yahweh rode 
as a storm-god (Ps. 80:1; II Sam. 22:11; Ezek. 10). 1 The 
cherubim were also the guardians of the tree of life in the 
garden of Eden (Gen. 3:24), and the guardians of the Ark in 
Solomon's Temple (I Kings 6:23-28). In this relationship, 
the cherubim resembled the winged genii, half animal in form 
(Ezek. 1:4-13), of the Babylonian, Egyptian, and Hittite 
myths, and glyptic arts. 2 
Others of the host of Yahweh were called the seraphim 
CD"""fJ'/.0), the six-winged beings with human heads and voices 
' T : 
who attended Yahweh in Isaiah's vision in the Jerusalem 
Temple (Isa. 6:1-6). The concept of seraphim was derived 
probably from winged serpents, and might have been traced 
from Canaanitic serpent worship at Jerusalem (I Kings 18:4; 
Num. 21:6-9), which probably related to the worship of the 
Babylonian Nergal, ruler of the underworld. 3 
iv. Demons and Demonology 
Yahweh, the God of Israel, whose constant exhortation 
1see supra, chap.iii, pp. 84-90 , for a discussion 
of the storm-god in Israel. 
2 Lods, Israel, p. 460. 
3 Ibid. 
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was: 
111 I am Yahweh, and there is no other; beside me there 
is no God"; (Isa. 45:5), was known for what he was and for 
what he did. Fromthis statement of sovereignty followed 
the corollary that Yahweh was creator of all things, includ-
ing light, darkness, peace and evil (45:7). Because their 
God was the source of everything that touched upon Israel's 
life, the nation had no problem with evil until it came into 
direct relations with foreign cultures that did not allow 
evil to be a part of their supreme deity. For this reason 
angels and spirits, in the greater part of the canon, were 
simply servants of Yahweh; they were the doers of his will, 
good or bad. Those that functioned in an adverse way were 
not evil, but they did evil only at the command of Yahweh 
himself (Isa. 45:7; Amos 3:6). However, in the Exile, which 
moved Israel far from Yahweh's Zion (Amos 1:2), evil and the 
doers of evil assumed a different place in the religion of 
Israel. Yahweh was absolved of the evil actions of foreign 
nations against Israel, and the prophets taught that Israel's 
persecution was retribution for their abandonment of the old 
· covenant (Isa. 9:8-12; Jer. 8:8-9; Amos 2:4-5). Moral evil 
became the essence of sin. 
Post-exilic Judaism witnessed the development of the 
idea of another rather indistinct source for evil. There 
is a serious consideration of the problem of evil among 
Job and his friends (2:11-13), and the contest between 
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Yahweh and Satan (Job 1:6-2:7). 1 With the introduction of 
Satan as the source of evil (Zech. 3:1-9), Israel must be 
seen as having accepted a number of the dualistic tendencies 
of her Zoroastrian over-lords. Satan needs to be seen in 
Judaism in the light of the Zoroastrian Angra Mainyu, an 
evil spirit derived from the god-head, Ahura-Mazda, but 
nonetheless an evil spirit who existed by his own choice 
and not by the grace of Ahura-Mazda. This evil spirit was 
the author of evil; likewise, this spirit controlled the 
forces and intermediaries of evil which attacked man in his 
lifetime. 2 
It is in the extra-canonical literature of Israel 
that the idea of demons and demonology is most strongly 
expressed in Judaism. Fallen angels, demons which played 
a major role in the Book of Enoch, were the angels of heaven 
who apostatized against the Lord and transgressed against 
God (Enoch 7:3). According to Enoch, Satan assumed the 
kingship of the evil domain (69:4-6), and the fallen angels 
became his instruments of punishment (53:4); they were his 
tempters, accusers, and punishers in these roles (40:7). 
In later Judaism, Satan held no part of heaven at all, 
1For a summary of the problem of evil, see supra, 
chap. iv, pp. 155-60. 
2 Robert Charles Zaehner, At Sundry Times (London: 
Faber and Faber, 1958), pp. 149-50. 
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having been banished from glory just as Adam and Eve were 
banished from Eden (Life of Adam and Eve 17:1); the identi-
fication of the serpent of the Eden story (Gen. 3:1-4) with 
Satan became the explanation for the entrance of death as 
an evil in the world of men (Wisd. of Sol. 2:24). 
The Book of Tobit specifies the source of evil as 
an evil demon called Asmodeus (3:8,17), which probably 
shows a Zoroastrian lineage from Aeshma Daeva, the Evil 
Spirit, another name for Angra Mainyu. 1 Because Judaism 
apparently saw the words as one, they were connected under 
the root I DUJ , meaning uto be exterminated, destroy, tt so 
that in the Wisdom of Solomon the author of evil is called 
nthe Destroyer'~: ( 18:25) and from this followed Apollyon 
(>~/TO\\ -6 W v, tt the Destroyer'" ) of Revelation 9:11. 2 
Again, another tradition in Judaism has named the 
Evil Spirit, Azazel ( ?rs)'~, t~ the entire removal, " Lev. 
ft T -: 
16:26), the head of a host of demons responsible for sick-
ness and disease. 3 Azazel is represented in the canon as 
a demon of the waste places; it was to him that one of the 
two goats was dedicated by the High Priest for Israel's 
1Frank Zimmerman, The Book of Tobit (New York: 
Harper and Brothers, 1958), p. 63; also Kohler, Jewish 
Theology, p. 191. 
2snaith, The Jews from Cyrus to Herod, p. 135. 
3Kohler, Jewish Theology, p. 191. 
atonement before Yahweh (Lev. 16:7-28). In Enoch, as the 
rival of Satan and the leader of the evil spirits, he is 
pursued by Raphael, captured, bound hand and foot because 
of his wickedness, and cast into darkness to await the 
Judgment Day. The whole earth has been corrupted through 
his teachings (Enoch 8:10, 10:4-8). 
Still another demon to whom evil is attributed is 
Belial (?~·:?-f., '"'the shatterer,m Nah. 2:1), sometimes 
called the king and ruler of the underworld. 1 This demon 
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made his appearance in the records, first as a worthless or 
base fellow (I Sam. 25:17,25; Prov. 16:27). Later Nahum 
used Belial as one who plotted evil against Yahweh (1:11) 
and who was na destroyer, a sha tterer111 (2: 1). Jubilees 
has named Belial t~the accuser" and made him the source of 
evil which is found within idolatrous peoples (1:20). Out 
of him have come the seven evil spirits of deceit encounter-
ed in The Testaments of the Twelve Patriarchs. 2 In the 
Qumran literature Belial, the archdemon, became the instru-
ment of destruction who was let loose in Israel (Damascus 
Document, VI); any man ruled by Belial should according to 
that docwnent, be judged like a soothsayer (XIV). In the 
1 Jastrow, The Religion of Babylonia and Assyria, 
pp. 558-89 0 
2Reuben 2:1-3:8, 4:7,11; Levi 3:3; Issachar 7:7; 
Naphtali 2:6, 3:1. 
Wars of' the Sons of' Light., Belial commanded the armies of' 
the sons of' darkness (I.l:l)., and in The Lives of' the 
Prophets, he was assigned the position of' Satan (Daniel 
7.21; Nathan 2).1 
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Because most of' the canonical passages and apocryphal 
ref'erences about demons appeared comparatively late in pre-
Christian Judaism, it is not to be inferred that demonology 
did not exist until late in Israel. Like her Semitic neigh-
bors, she entertained beliefs in adverse spirits from her 
very beginnings. 2 Here, as . elsewhere., demonology sprang 
f'rom attempts to explain the abnormal phenomena of' the 
human mind and body. Demonology is infrequently mentioned 
in the canon; this f'act must be credited to the later 
editors who neutralized, assimilated or transf'erred this 
concept f'or the existence of evil, in order that their 
doctrine of Yahweh., the One, might dominate. 4 However, 
many of the writers of' the apocryphal works went to fantas-
tic limits to show that Yahweh, the Lord., was not the author 
1 Charles Cutler Torrey. The Lives of' the Pro~hets 
(Philadelphia: Society o~ Biblical Literature andxegesis, 
1946), pp. 39-40,45. 
2 Oesterley and Robinson, Hebrew Religion, p. 110. 
3Robinson., Inspiration and Revelation in the Old 
Testament., p. 179. 
4Ibid. 
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of evil and that the problem of suffering could be answered 
by men who had, in this life, dedicated themselves to fight 
a constant war to a victorious end against the forces of 
evi1. 1 
3. '"God in Heaven111 as Ever-Present 
i. Shekinah, the Presence of Yahweh 
Even in Exile Israel was keenly conscious of the fact 
that Yahweh, their God, was still with them. When nthe hand 
of Yahweh111 descended upon Ezekiel ttby the river Chebar111 
(Ezek. 1:3), the people became aware of a new presence and 
intermediary. The more their religious leaders deliberated 
on their situation, the more conscious they were of the 
great chasm that existed between Yahweh and themselves, for 
their concept of his spirituality and transcendence project-
ed him farther and farther away. So it was with greatest 
rejoicing that they accepted assurances of his Presence: 
'liComfort, comfort my people, says your God'" (Isa. 40:1). 
'Ii i hid my face from you, but with everlasting love I will 
have compassion on you'11 (54:8). In place of his Being, 
which had been with them previously through the Covenant, 
Yahweh would be with Israel through his Presence. 
1Francis Crawford Burkitt, The Religion of the 
Manichees (Cambridge: University Press, 1925), p. 64-65. 
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In the later developments of Judaism Yahweh's divine 
' Presence became known as the shekinah ( /1 J ... :J(J)) from the 
T • ! 
I 
root 7:JIJ), meaning "to settle down, dwell, abide.'' Yahweh 
had said to Moses: "Let them make me a sanctuary, that I 
may dwell in their midst. n Yahweh wanted his own dwelling, 
his tabernacle ( 1 ~~~, Exod. 25:8-9). Israel had done 
this. Yahweh descended from heaven to earth, resplendent 
in the brilliancy of a light no living being could with-
stand, but his Shekinah, the reflection of his glory, could 
be perceived by those whom he had elected as his own.l 
The fact that Israel could acqept the Presence or 
Yahweh so readily during and after the Exile is to be ex-
plained in the light of her ability to comprehend Yahweh 
while he was among them before the Exile. From their very 
beginning as a nation, the leaders of Israel had taught the 
people that their God was with them constantly. Out of 
traditions of their fathers, these leaders related the story 
of how na smoking fire pot and a flashing torch passed between 
the pieces" of Abram's offering, sealing the covenant between 
Yahweh and Abra~ relating to Abram's posterity (Gen. 15:17-
18). Again, Yahweh had startled Moses ttin a flame of fire 
lKohler, Jewish Theology, p. 198. 
out of the midst of a bushu in the Midian desert (Exod. 
3:2). In the same manner, Y~hweh had gone before their 
fathers through the wilderness as nthe pillar of cloud by 
day"' and •r. the pillar of fire by night, •r, never departing 
from them (13:22). Finally, they would never forget the 
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splendor of their great Temple, its gold trappings, pillars, 
spacious chambers, and above all others, its cloud so dense 
and vast that the priests were unable to minister, for '"the 
glory of Yahwehn filled it completely (I Kings 8:10-ll). 
Yahweh was n the living God'~ who had spoken to them 
out of the fire (Deut. 5:26). Always ready to meet any 
demand and capable of overcoming all obstacles, even their 
defeat, he showed himself to be forever the source of re-
newed life, ulike a son of mann (Dan. 7:13). David, their 
hero, had single-handedly opposed the defiant and uncircum-
cised Philistine g iant, in order that the integrity of the 
living God be preserved (I Sam. 17:36). Hezekiah defied 
the powers of Assyria camped at his front door, because 
this world empire had blasphemed the name of 11 the living 
God't (II Kings 19:16). Jeremiah confronted all mankind 
with the indignation oi' the true, living, everlasting God 
( 10:10). 
. . 
Furthermore, uthe glory of Yahweh'" { TJrT17" · 172~), 
' 
his living Presence, having descended upon any creature, 
consecrated that object for him. When it came down upon 
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Sinai-Horeb (Exod. 25:16-17), their fathers had feared for 
their lives (19:12-13), but when his Presence met them the 
radiance of his holiness became a part of their physical 
nature (34:29,34-35). Isaiah attested the cleansing quality 
of God's holiness; the whole earth was hallowed by his glory 
(Isa. 6:3). Always, it had been thus. Men, humbled and 
brought low, sought to hide in the crevices and the dust of 
the rocks (2:9-10), but Yahweh knew tttheir works and 
thoughts"; he was n coming to gather all na tions1· to see 
his glory (66:18). u1For his own name's sake,t• Yahweh acted 
in history (Ezek. 20:9), not for Israel's, but for his own 
glory. This was his sole concern (36:21). However, he 
would plant within Israel's heart a new law (Jer. 31:33), 
in order that she might be 1ta light to the nations, n that 
his salvation might reach It to the ends of the earth111 (I sa. 
49:6). 
Finally, the religious leaders instituted the teach-
ing that humility best fitted the Jew for his task of re-
vealing the mind of God; it was with 1t the humbletli such as 
Moses that the Shekinah came to dwell (Num. 12:3-5). Yahweh 
dwelt in a high and holy place, but he was especially with 
the humble and contrite of heart (Isa. 57:15). A broken 
spirit was a sacrifice in his eyes; he could not despise 
such a man (Ps. 51:17--H 51:19). But a proud man caused 
the land to be defiled and necessitated the withdrawal of 
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the Presence of Yahweh, because he could not endure the 
haughty, arrogant heart (Ps. 101:5). Therefore, the man 
who would be pleasing to God must be endowed with humility, 
of lowly demeanor, one who studied the Law constantly and 
asked no rewards for his efforts. 1 
ii. The Synagogue and Prayer 
To the Jew after the Exile, the focal point of his 
religious faith was the Temple in Jerusalem, but the place 
where the majority actually practiced this faith was within 
the confines ·of his own congregation, commonly called the 
synagogue. 2 When the loyal Jew could not get to the Temple, 
whether because of distance, physical infirmity, or external 
compulsions, he went with fellow Jews to the place where 
they were accustomed to gather. There they prayed together, 
considered the Law, and consoled one another in their 
1Moore, Judaism, II, 275. 
2Extensive works on the history of the &ynagogue are 
available in Moore, Judaism, I, 281-307; Kohler, Jewish 
Theology, pp. 447-76; idem, The Origins or the Synagogue 
and the Church, pp. 3-17; Louis Finkelstein, The Jews 
(Philadelphia: The Jewish Publication Society of America, 
1949), IV, 1354-75; idem, The Pharisees, II, 562-79; 
Sidney E. Goldstein, The Synagogue and Socjal Welfare (New 
York: Bloch Publishing Co., 1955), pp. 21-92. For a brief 
but helprul summary of Temple and Synagogue in relation to 
one another, see Snaith, The Jews rrom Cyrus to Herod, 
pp. 190-94. 
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problems and hardspips. 1 
The orig in of such meeting places or Synagogues is a 
matter of dispute. Some authorities see pre-exilic orig ins; 2 
others exilic; 3 still others maintain that there were no 
Synagogues in Palestine before the Waccabean period! When-
ever it orig inated as a distinct institution, the Synag ogue 
served the Jewish connnunity as more than a center of reli-
gious activity, for it was a civic center and school as well. 
Like all Jewish insti tut·ions its founder was supposedly 
Moses, though the synagog ic liturgy was attributed to the 
men of the Great Synagogue. Such a center could. be estab-
lished wherever there were ten males to form it. 5 In 
Palestine it is said there were Synagogues in all of the 
towns and cities, even several in Jerusalem and within the 
Herodian Temple precincts in later times. 
Originally, it would seem that relig ious services 
1Goldstein, p. 26. For an archaeological study of a 
Synagogue of the Diaspora, see Carl Hermann Kraeling, The 
Synagogue, The Excavation at Dura Europas, eds.Alfred ~ 
Bellinger, F. E-. Brown, A. Perkins, and C. B. Welles (New 
Haven: Yale University Press, 1956). 
2Finkelstein, The Jews, IV, 1354-55; Oesterley and 
Robinson, Hebrew Religion, p. 256. 
3Moore, Judaism, I, 283. 
4snaith, The Jews from Cyrus to Herod, p. 190. 
5Moore, Judaism, I, 284. 
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were held in Palestinian Synagogues on the Sabbath, Monday, 
and Thursday; later three services a day in these Synagogues 
became the standard order: in the morning at the third hour; 
at noon, the sixth hour; and in the afternoon at t h e ninth 
hour. 1 The oldest segment of the service was the reading of 
the Law, in Hebrew, followed by a discussion of the passage 
in the vernacular. Probably the recitation of prayers pre-
ceded the Law; these would undoubtedly have included the 
Shema, three passages of the Law, sacred to every Jew (Deut. 
2 6:4-9, 11:13-21; Num. 15:37-41). Prayers in the form of 
petitions were recited by the congregation. The prayers 
were called the Tefillah, a series of petitions usually 
eighteen in number and later known as the Shemoneh Esreh, 
the Eighteen Benedictions. 3 In spirit they resembled the 
Psalms from which they undoubtedly were at least in part 
derived. Probably certain of the prayers came from the 
Temple liturgy, others . from private sources, and still 
others were composed in or for the Synag ogue itself. 4 
Linked with the development of the Synagogue was the 
development of the Targums, Aramaic paraphrases of the 
1
snaith, The Jews from Cyrus to Herod, p. 191. 
2 Ibid. 
3Moore, Judaism, I, 291. 
4 Ibid., p. 293 
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Hebrew canon. Synagogue readers were obliged to paraphrase 
the texts in the vernacular Aramaic, a custom begun by Ezra 
and his colleagues (Neh. 8) •1 In the S;ynagogues of the 
Diasp.ora, especially of the West, custom called · for such 
paraphrases to be in the Greek, since that was the language 
of the Jews in much of the Mediterranean world. The Law 
was translated probably for the Alexandrian Jewish community 
in the middle of the third century B.c. 2 
Individual prayers were not held to be a necessity 
in Israel before the Exile, for the Temple satisfied every 
requirement in this regard. But with the growing conscious-
ness of sin engendered by the Exile many Israelites develop-
ed a deep devotional longing to unite themselves with Yahweh 
(Lam. 1:3,8,11), and many learned to pray for their sorry 
situation, hoping that Yahweh would restore them to their 
former place in Zion (Isa. 56:7). So it was in the local 
Synagogue, aided by a select class of devout men, that the 
individual Jew had an opportunity to express his yearning 
and longings for God and to acknowledge his dependence on 
Yahweh as the sole source of his existence. He believed 
that Yahweh on high heard his prayer and that justice and 
mercy would be forthcoming to him, a sinner (Prov. 16:31). 
1snaith, The Jews from .Cyrus to Herod, p. 192. 
2 Ibid., p. 194. 
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He sang his praises and expressed his pleas and aspirations 
in psalms which reflected his pious nature (Ps. 30) • 1 
iii. ;11A Light to the Nations 11 
When the Second Isaiah declared his ideas concerning 
the task of the liberated exiles in serving Yahweh's redemp-
tive purpose among men, he was assigning to Yahweh's Servant 
the monumental task of establishing justice in the world 
(Isa. 42:1-4). The Servant was given "for a covenant of the 
people, for the light of the nations, for the opening of 
blind eyes, for bringing the prisoner from the dungeon, the 
dwellers of darlrness from the house of . confinementt" (6-7). 
This task was no slight thing; indeed, as Yahweh's Servant,2 
he was charged further to take Yahweh's salvation "to the 
ends of the earth» (49:6). 
The Second Isaiah was reiterating, in a more universal-
istic temper, some of the thoughts that had developed out of 
1John Paterson, The Praises of Israel (New York: 
Charles Scribner's Sons, 1950), p. 54. 
2 John Merling Powis Smith, The Prophets and their 
Times, ed., William A. Inwin (2d ed. rev.; Chicago: 
University of Chicago Press, 1941), pp. 227-240; also see 
Pfeiffer, Introduction to the Old Testament, pp. 459-480; 
and H. Wheeler Robinson, nThe Cross of the Servant," The 
Cross in the Old Testament (Philadelphia: Westminster--
Press, 1955), pp. 56-97; Curt Lindhagen, The Servant Motif 
in the Old Testament (Uppsala: Lundequistska Bokhandelin, 
1950), pp. 82-287. 
240 
the monotheistic deliberations of his predecessors. 1 Yahweh 
had shown himself to be a God of justice and righteousness 
(Amos 5:24), of love, rather than sacrifice (Hos. 6:6), of 
a holiness which had power to convict men of transgression 
and sin (Isa. 6:3; Mic. 3:8). These forerunners of the 
Exile had warned Judah of ruin, which would result from 
neglected duty: '"Woe to those who are at ease in Zion 
(Amos 6: 1); ttYou are not my people and I am not your Godu 
(Hos. 1:9); l'Your new moons are your appointed feasts my 
soul ha tesn (I sa. 1:14); tt Beca use of you Zion shall be 
plowed as a field, Jerusalem shall be a heap of ruins111 
( M i c • 3 : 12 ) • 
Jeremiah, faced with the :inuninence of such destruction 
and ruin, preached against Israel's social sins (Jer. 3:3-
5),2 but stated vehemently that Israel must suffer as indi-
viduals as well as corporately (31:30). Another day was 
coming wherein a new law would be given to Israel; it would 
be written on the heart, in order that each person might 
know his God (31:31-34). In the midst of the Exile, Ezekiel 
agreed wholeheartedly with Jeremiah that Israel should be 
1see Harry Samuel Lewis, Liberal Judaism and Social 
Service (New York: Bloch Publishing Co., 1915), pp. 33-58, 
for a study of t~ some Biblical Concepts of Social Duty." 
2Refer to Scott, pp. 158-179, for a discussion of the 
prophets in the light of their social order. 
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judged: uRepent and turn from your transgress ions • • • 
get a new heart and a new spirit • • • turn and live 11 (Ezek. 
18:30-32). 
These men were concerned primarily with Israel and 
Judah in their relationships with Yahweh who had disclaimed 
both: nFaithless Israel has shown herself less guilty than 
false Judahu ( Jer o 3:11). However, the great unknown 
prophet of the Exile portrayed Yahweh as more tban God of 
Israel and Judah; he was the God of creation (Isa. 44:6-8), 
the first and last, beside whom there is no other. There-
fore, because Israel was being called as his Servant, chosen 
and no longer cast off (41:9), she was forgiven her iniquity 
(40:1-2). Yahweh promised: 1 
In a day of salvation I have helped you ••• 
kept you and given you as a covenant to the 
people ••• lo, these shall come from afar 
0 •• these from the north and from the west, 
and these from the land of Sinim • • • for 
Yahweh has comforted his people. Turn to me 
and be saved all the ends of the earth! For 
I am God and there is no other. 
The work of redemption would begin, according to the 
prophet, with the appointment of Cyrus, the Persian, as 
Yahweh's ttanointed11l (45:1): 111 I call you by your name, I 
surname you, though you know me not'll (45:4). Babylon, the 
mighty and haughty should fall; her shame should be known 
1rsa. 49:8~13, 45:22. 
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and Yahweh should have vengeance for no man would be spared 
(Isa. 47). Not even Babylon's gods should be spared for 
they must bow down and stoop like their worshippers (46:1-
2), because Yahweh was God, and there was no other like him 
(46:9). His purpose must be fulfilled. He had spoken, it 
would come to pass. He had purposed, it would be (46:11). 
Notwithstanding all the efforts of Second Isaiah to 
instill within Israel the precepts of a universal religious 
faith, the reform movement of Ezra-Nehemiah forced young 
Israel into a particularism that was highly enthnocentric 
and nationalistic. 1 But there were other, thoughtful men 
who moved against their religious nationalism, and evidences 
of their irritation at Israel's narrowness survive in the 
canon; Jonah and Ruth, among others, testify to the con-
tinued desire among at least a minority that Israel be 1 a 
light to the nations.•t2 
Lrhe Separatist movement in post-exilic Judaism is 
discussed above, see chap. iv, pp.l77-l83. 
2see Smith, The Prophets and their Times, pp. 271-79; 
Snaith, The Jews from Cyrus to Herod, pp. 76-77; Rolf 
Scheffuch, Josua, Richter, Ruth (Stuttgart: ~uell-Verlag, 
1958), pp. 77-82; and parts of Isaiah 56-66, especially 
56:1-8, 63:7-64:12, for studies concerning anti-Separatist 
literature in Judaism. 
243 
4. The Coming Age 
i. The Day of Yahweh 
Amos, lamenting over Israel, asked the people not to 
wish for "the Day of Yahweh,nl because this would be a day 
of darkness, not light, a day of gloom without brightness 
(Amos 5:18,20). H. Wheeler Robinson calls this one of the 
great themes of prophetic religion wherein uhurnan history 
will culminate in a full and final revelation of Yahweh 
which will inaugurate his kingly rule upon the earth.n 2 
As Amos surveyed Israel's relationship with Yahweh, the 
prophet was ·aware of Yahweh's definite disapproval of the 
nation. Therefore, that day, when Yahweh should be vindi-
cated, was not one to be anticipated; it would be like 
meeting a bear as one fled from a lion or being bitten by 
a serpent within one's own home (Amos 5:19). 
All the prophets saw it as a day of stern judgment, 
even though it would be a better day for the new Israe1. 3 
1For a study of 0 the Day of Yahweh,n see Aage 
Bentzen, King and Messiah (London: Lutterworth Press, 
1955), pp. 48-72. 
2Robinson, Insoiration and Revelation in the Old 
Testament, p. 135~ 
3Ibid. A discussion of' 1'11 the Day of Yahwehn passages, 
in both canonical and non-canonical Hebrew literature, is 
available in Klausner, pp. 38-41, 58-61, 92-93, 126-27, 
178-79, 208-9, 278-87, 286-98, 335-39, 356-58, 371-80; 
cf., Frost, pp. 39-56. 
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Interesting, also, is the fact that Israel, however purified 
(Ezek. 13:5; Lam. 1:2), must stand in judgment with the 
enemies of Israel: Egypt (Jer. 46:10; Ezek. 30:3); Babylon 
(Isa. 13:6-9); Edom (Isa. 34:8, 63:4); and other foreign 
nations (Isa. 61:2; Obad. 15; Joel 3:4). On "the Day of 
Yahweh,n God would gather all kings and nations into the 
valley of decision (Zeph. 3:8; Joel 3:1-15). 1 
Among the later prophets, "the Day of Yahweh" would 
be a sudden, cataclysmic intervention of the author of 
creation into his creation, and not a gradual evolution 
of forces, because both natural and unnatural acts of nature 
should accompany the entrance. 2 The sun and the moon would 
be suppressed by clouds and thick darkness (Isa. 13:10; 
Joel 2:2,10); the earth should quake (Isa. 13:13; Joel 
4:15-16), and devastation prevail (Isa. 34:8-14). Plagues 
of insects and the terrors of starvation would overtake 
mankind as Yahweh's instruments of destruction (Joel 2:1-
11); should natural means be unsuccessful in vindicating 
God's righteousness, then he would destroy the peoples of 
the earth by his own power and fury (Isa. 63:2-6). This 
was the day of his action, regardless of his methods to put 
1Robinson, Inspiration and Revelation in the Old 
Testament, p. 136. 
2Ibid. 
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1 to right the wrong (Mal. 3:17). It was also the general 
opinion of the prophets that the day was very near; 2 Yahweh 
would not wait much longer to put into action his purpose 
(Isa. 63:4). 
11 The Day of Yahweh, tt in the words of H. \IIJheeler 
Robinson, is characterized by n judgment, universality, 
supernatural intervention, and proximity. 11 3 The idea 
centered on Yahweh's revelation in history; his morality 
would be projected into his creation, and he would become 
the center rather than the end of purposive action. Like-
wise, "the Day" amplified the nature of r evelation, for, 
in itself, it was r evelation above history, transcendent, 
not imminent, though in a manner which placed it within 
both man and nature. Also, uthe Day" illustrated that 
Yahweh would become supreme in Israel's social order, and 
in the history of mankind; it would be the instrument to 
initiate the Golden Age of great felicity. 4 
Beyond the limits of the Old Testament, "the day of 
Yahweh" incorporated much of Iranian apocalypticism, wh ich 
1 Ibid., p. 137. 
2Amos 5:1-2; Isa. 2:12, 13:6; Obad. 15; Joel 1:15; 
Mal. 3:1. 
3Robinson, Inspiration and Revelation in the Old 
Testament, p. 137. 
4 Ibid., pp. 144-45. 
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at many points differed from Judaism's world-view. Again and 
again, Israel expected to be cast into the role of world 
leader on behalf of Yahweh, and each time the nation was 
disappointed. Under Judas Maccabaeus, a great revival swept 
Israel (I Mace. 2:42-48), but after a century of Hasmonaean 
rule, all the past glories · disappeared, and Israel was more 
destitute than before the revolution. Eschatology, of a 
sort foreign to Israel, was adopted in order that she might 
work out her place in God's redemptive pattern. Accepting 
the Zoroastrian idea of a fiery end, the apocalyptists 
taught that Yahweh's purpose would come in a new earth, under 
a new heaven, this old creation having been destroyed by a 
river of fire (Dan. 7:10; Enoch 17:1-5; Ps. of Sol. 15:6; 
II Esdras 5:8). 1 
ii. The Messiah 
The Golden Age under a new heaven would begin with 
the advent of a Messiah, Yahweh's appointed leader (Zech. 
11 ·:15-16). The idea of a powerful Messiah in Israel was 
one that appeared relatively late in an explicit form in 
Judaism, but one that was inherent in the religion ~rom 
1
snai th, The Jews ~rom Cyrus to Herod, p. 99. 
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its very beginning. 1 Hope in a Messiah was joined with the 
eschatological speculations of Israel's later religious 
thinking as a part of the fulfillment of Yahweh's redemptive 
purpose. 2 
Evidences in Biblical literature of the hope for a 
Messiah should be seen in the context of Moses because he 
had been the first agent of Yahweh to deliver Israel (Exod. 
3:10); he knew Yahweh face to face, and did great deeds for 
Yahweh in the sight of Israel (Deut. 34:9-12). The Messiah 
' 
was an lllanointed one111 (11L.W'D, Lev. 4:3), a man chosen by 
- • T 
God for a particular purpose (I Sam. 9:16), so that, whether 
he might be a judge or prophet or priest, he was set apart 
from his fellows to accomplish the purpose of his office 
(I Sam. 3:19; I Kings 19:16; Zech. 4:14). 
Within the canon, the idea of a Messiah developed 
essentially in two ways: first, as the continuation of 
the Davidic line upon the Judaean throne; second, as refer-
ence to that individual in the royal house who would become 
3 king in the Golden Age. Jeremiah supplied the first 
1Klausner, The Messianic Idea in Israel, p. 15. 
See his chapters: 'fiBelief' in the Messiah and the Messianic 
Expectation'~ and ''Sources and Beginnings of' the Messianic 
Idea,"' pp. 7-25; cf. Bentzen, pp. 16-47. 
2Frost, p. 61. 
3Ibid. 
concrete evidences rela ting to the Davidic lineage in con-
junction with the judgment that fell to Jehoiachin in 59 7 
B.C. (Jer. 22:2-4). In the Exile, 't the voice'~ of Yahweh 
declared that his shepherd for Israel's scattered floc k 
would be his servant David (Ezek. 34:24). This prophecy 
was substantiated a short time later in the invitation, 
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extended by Yahweh to Israel, to come home to the Promised 
Land under the terms of an everlasting covenant (Isa. 55:3). 
But the g lory of national independence under the guidance 
of Yahweh's Davidic servant appears to have been lost for 
some t ime in Israel, with the disappearance of Zerubbabel 
from the national scene (Zech. 6:12). 1 
Messianism, like prophecy itself, was frowned upon 
by political and relig ious leaders in later Judaism; these 
media of revelation fell into disfavor because the religious 
authorities, in the light of Zerubbabel's disappearance, 
apparently did not want political ambitions to interfere 
with their relationships with the Persian overlords. 
Messianism was revived, however, under the Maccabees in 
their warfare against the Seleucids (I ~fucc. 14:8-15), but, 
a gain, this revival subsided with the coming of Roman 
authority. 
The apocalyptists reaffirmed the hope of Israel in 
1 Ibid.,pp. 64-65. 
a Messiah. But in their writings he was no longer a part 
of the present predicament; the Messiah, in the minds of 
these men, would come from heaven as the agent of Yahweh. 
The Messiah was now firmly set within the eschatological 
fra~work of apocalypticism, much like the Saoshyant of 
Zoroastrianism. 1 The Messiah now reflected mythic quali-
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ties; his arrival in the world would be a part of the coming 
of Yahweh's kingdom, the day of judgment and the Golden Age 
(II Esdras 7). 
iii. The Life afte r Death 
The priestly rulers who attempted to explain Israel's 
predicament held that there was no such thing as a life be-
yond this existence (Matt. 22:23); they believed in Sheol 
and a national restoration. 2 But there were also those 
like the apocalyptists who rejected this idea, their writ-
ing s showing that through a ttDay of Yahweh" ahd the arrival 
of a Messiah, a new era would be born. 
Within the canon, Isaiah 26:19 and Daniel 12:2 
attested the growing Pharisaic belief in another life, 
1 Ibid., p. 224-25. 
2 . 
For a summary of the meaning of Sheol, see supra, 
chap. iv, pp. 135-46, and for a discussion of a national 
Jewish restoration, see Kohler, Jewish Theology, pp. 392-
96. 
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which was based on righteousness in this life. However, 
outside the canon, the idea of a future life was developed 
in the growing apocryphal literature, especially that 
centering around the Golden Age theme. There can be little 
question that the Maccabean revolt g lorified the idea fur-
ther and opened up a vast area of speculation about the 
future for those Jews who remained faithful to Yahweh, and 
who offered up their lives to the cause of nationalism, 
religious righteousness, and justice (I IVIacc. 2 :29-38). 
But it was in Second Maccabees that the idea of life after 
death actually had its origins. This tract was undoubtedly 
Pharisaic. The writer of this document taught that the 
Jews who became martyrs for Yahweh's Law would inherit the 
right to "'overflowing love under Yahweh 1 s covenantu (II Iflacc. 
7:36). In the Wisdom of Solomon, this belief was further 
developed in assertions that n:the righteous~t are guaranteed 
an immortal life, for their souls are in the hands of 
Yahweh (Wisd. of Sol. 3:1-9). By the time of Pompey (63 
B.C.), it would seem that martyrdom had actually become a 
means to immortality and life ·eternal. Accordingly, the 
author o:r Fourth Maccabees held that seven youths, martyred 
in Maccabean days, had been born to immortal life (16:13). 1 
1see Rankin, pp. 124-27, for a fuller discussion of 
this transition with reference especially to the influence 
of Greek Stoicism. 
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It is difficult to be specific about the Judaic idea 
of life after death for it varied from writer to writer. 
However, most Pharisaic writings display common themes: 
Sheol was transformed into a place of waiting , until the 
time when judgment could be meted out; there was a place 
for the ri ghteous, a final haven for the blessed; and there 
was also a place of punishment for the wicked (II Esdras 
7:25-44). 
From ideas about life after death, two general con-
cepts arose in the later Jewish period; one was colored by 
the apocalyptic eschatology, and the other influenced more 
by the popular nationalism which hoped for a new Davidic 
king ( ~~tt. 20:30, 21:9). 1 According to the first, the 
dead went directly to Yahweh in heaven, joining in a fellow-
ship with Deity. According to the second, life continued 
in Sheol until the day of judgment and resurrection, when 
communion began with Yahweh and other men in the new Golden 
Ag e. Both lines of thought continued side by side in the 
popular religion of Israel, until they were challeng ed by 
a new religious development in Judaism, that is, Christianity. 
1 Knudson, p. 407. 
CHAPTER VI 
CONCLUSIONS 
The problem of this dissertation is the meaning of 
the "God in Heaven" concept in the religion and life of 
Israel. From the investigations conducted in the area of 
the foregoing concept, it would appear that this is not a 
new concept introduced by Israel to the history of relig ion, 
but that the idea was an integral factor in other relig ions 
also. However, a more advanced, deeper meaning has been 
contributed by Israel which has altered extensively the 
nGod in Heaven" idea for mankind. As a consequence a 
closer, more vitalizing association has been initiated 
between Deity and mankind. 
One. Primitive man, bound to the earth, gazed up-
ward into the sky and acknowledged this vast vault to be 
the source of the essential elements from which he drew 
his daily sustenance. By day, the sun g ave warmth to his 
body and provided him with light. Through the rain which 
fell from the clouds, the heavens made his grain ripen, 
fattened his sheep, and exalted him before his fellowmen. 
By night, the darkness, awe-inspiring in its intensity, 
enabled his body to rest in slumber. The stars, rhythmic 
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in motion, became his guide across the trackless steppes 
of the earth, and the moon, endlessly waxing and waning, 
calculated his time. The sky eventually assumed the charac-
teristics of some great tribal hero who had been the savior 
of his clan in its deepest distress. The heavenly bodies 
took on the natures or functions of other persons precious 
to his existence, and all were woven into stories that 
explained the cycle of the seasons. These were his gods. 
Man understood this because his existential situation showed 
him that his life was dependent in a great part on the cycle 
of nature. Each natural function received an anthropomorphic 
personification which was combined into a simple or elaborate 
pantheon, depending solely on each man's physical needs. He 
prostrated himself to these gods and gave them his adoration 
in order that his earthly task might be lightened and his 
life extended. However, a time came when man's gods no 
longer could alleviate all of his problems, for his gods 
were too deeply enmeshed in the daily problems of humanity. 
A judge was needed to decide among the gods; the most ancient 
and a l lusive, the sky, was elected to deliver justice and 
keep peace in the pantheon and among men. 
In general, this religious pattern holds for all an-
cient cultures, including that of Israel. Each national unit 
developed a pantheon which answered its people's needs. Rul-
ing at the head of each pantheon, there was a personification 
of some aspect of the sky, representative of the national 
necessity. Invariably, in the Near East, the supreme god 
was some function or aspect of rain, a storm-god, because 
water was man's greatest need. As one nation extended its 
authority over that of its neighbors, the supreme deity of 
the dominant culture became the deity for all within the 
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new boundaries. E¥entually, with the establishment of 
empires, national deities were credited with more extensive 
powers, in the realms of the physical; these new powers were 
often a reflection of the powers held by the ruling king or 
monarch. With each enlargement of the sphere of activity 
of such a nation, the supreme deity of the nation became 
less accessible to man and more transcendent in his nature, 
until his remoteness tended to render him ineffective in 
the life of his people. 
Two. Yahweh, Israel's u1God in Heaven,t" was seen by 
the nation's post-exilic religious thinkers to have sub-
stantially transformed the concept of deity among the 
religions of the ancient Near East. In the other religious 
cultures which have been studied, the national deity invari-
ably was superseded because of religious, social, or politi-
cal upheavals within a nation. As a result his attributes 
were either absorbed within another theological framework, 
or they were lost. The Israelitic Yahweh, on the other 
hand, became a closer, more personal God in the minds and 
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hearts of his devotees once the Babylonian invasion moved 
Israel from the area of Yahweh's influence. Primarily of 
nomadic origin, Yahweh was able to maintain much of the 
allusiveness that was characteristic of the people who had 
accepted him in a covenant relationship. Originally, he 
had assumed many of the characteristics of other nature 
gods, and did not alter in his attributes under a variety 
of adversities, but strengthened his position in the minds 
of his worshippers, because his relationship with Israel 
developed more along the ethical and moral areas of their 
lives than in their physical lives. This would appear to 
have derived from Israel's acknowledgment that Yahweh was 
the author and source of creative force and not the results 
of natural causes. Vfllere other national deities were de-
stroyed by adversity, Yahweh was elevated. The Exile did 
not have an adverse effect on Yahweh. On the other hand, 
Israel, having been deprived of her normal channels of 
access to Yahweh, realized that her God was different from 
other gods. He could not be confined within the area of 
the Babylonian temple as a captive, but acted above and 
beyond the sphere o~ man's activity. The overthrow o~ 
Babylon and its power~ul deity reiterated the deep-seated 
belief in the superiority of Israel's God and verified the 
predictions of his staunchest followers that he was much 
more than another nature god. In their belief, he was the 
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cosmic force that controlled the history of mankind, acting 
in history with a purposiveness that transcended the 
physical and was beyond time and space. 
Three. Yahweh, the God in Heaven, answered for Israel 
a problem which went unanswered in other ancient religions. 
The one great fear and dread with which man had been unable 
to cope was death. In all ancient civilizations myth and 
ritual arose to explain this problem, but it was only in 
Israel that the answer for death was placed in the hands of 
Deity. Because Yahweh was the creative force, he also was 
the destructive force; he gave life and he took it away. 
In each of the religious systems studied, there was a par-
tial monotheism discernible; however, it was only in Israel 
that Yahweh was the author of good and evil, so that he 
could never be superseded by natural causes. The nation 1 s 
awareness of this fact was indelibly inscribed upon her 
people's hearts, not when they were at home in Palestine 
under Yahweh's temporal authority, but when they were cap- • 
tives to other rulers and gods. Yahweh was a more powerful 
force than any had imagined him to be. When he should have 
been at his lowest ebb in the minds o£ Israel, because o£ 
her national plight, Yahweh in the Exile was at the very 
height of his strength and regenerative power. The nation's 
suffering, he understood, and their predicament, he removed. 
Like the servant he hoped them to be, he delivered them and 
restored them to their earthly homes. If Yahweh could 
restore them as individuals and as a nation in this life, 
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he could also res tore them to life after death. As indi vi d-
uals and as a nation, he had set before them a life of re-
sponsibility, the reward for which, not forthcoming in this 
life, would be garnered in the next life. Neither the nation 
nor the individual specul a ted to any extent what that life 
might be after death, but Israel was confident that the 
answer rested with Yahweh, the God in Heaven. 
Four. The awareness that Yahweh was the One and only 
God placed Israel in an unique situation. The ethical and 
moral character of her God required from her similar 
ethical and moral characteristics. Israel's 'life was 
controlled, not by her own wishes and desires, but by the 
demands placed upon her by her God. She had been right 
when her religious thinkers had said that the nation was 
elected by Yahweh. He had chosen her for his purpose; she 
was to be his example among men, and her unique position 
among the nations made her situation so much more critical. 
Israel, to have succeeded in the purpose of Yahweh, should 
have felt herself compelled ethically to live the life she 
professed for her Deity. Among Yahweh's chosen people, 
Israel, his ethical character always was held to be fore-
most; and in her relations with others, the example 
that he had set for them, that of a Servant, should have 
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been her primary concern. By acting as Servant to her 
fellowmen, Israel would have brought all :rmnkind to her 
awareness of the compassion of Yahweh. Therefore, he would 
have been the acknowledged father of all men, and all men 
would have been brothers. This last requirement, however, 
Israel could not fulfill as a nation, and it remained for 
another, an individual, to assume the responsibility of 
Servant in her stead. 
Five. The expression "God in Heaven,'ll. as it is used 
in Israel's religion, needs to be seen as a literary device, 
a poetic synonym, that describes her God and probably was 
incorporated into her religious system from neighboring 
theological systems by the writers of the nation's religious 
history. The name ttGod in Heaven'tt is encountered in Phoe-
nician, Assyrian, Babylonian, Persian, and Greek theological 
systems. In Israel the name does not become a common ap-
pellative for Yahweh until after the Exile, when Yahweh is 
also called the Most High God. This of itself would lead 
to the conclusion that the name u1God in Hea ven'11 was incorpo-
rated into Israel's religious phraseology after .her religious 
leaders had been exposed to foreign religions in their own 
environment, where special emphases were placed on the 
supra-spatial characteristics of the deity. Therefore, it 
would appear that the expression itself would have been 
drawn from a Persian theological orientation. But it must 
also be pointed out that the similarity ended here ror the 
characters or Yahweh and Ahura 1azda were substantially 
di££erent, the primary dirrerence being seen in the fact 
that Yahweh represented an ethical monotheism while 
Zoroastrianism was basically an ethical dualism. 
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ABSTRACT 
The development of the "God in Heaven" concept in 
Israel's religion epitomized her religious development. 
There was an early period when Israel knew her God primarily 
as the deity of the mountain and the storm. Later, when the 
nation passed from a nomadic to an agricultural society in 
Canaan, Yahweh was known in the cult, especially in such 
devices as the Ark and Temple. Finally, under the duress 
of foreign intimidation, Yahweh, the God of history, was 
believed to have assumed extra-spatial qualities, and was 
worshipped as the deity who transcended time and space. 
In the various stages of this development from a 
localized deity to the "God in Heaven," social customs 
influenced Israel's life significantly, but the need to 
g ive a greater degree of reality to Yahweh's immediate 
presence was strongly felt. Under the Covenant Israel had 
personal, direct contact with her God. Once the Covenant 
was threatened by foreign occupation, Israel compensated 
for the loss of the immediate presence of deity by placing 
Yahweh beyond the threat of foreign intimidation, that is, 
beyond the threat of temporal and spatial limitations. In 
this transition, Yahweh's new place of residence was fixed; 
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from it he could return to his people or dispatch his mes-
sengers to them. uThe Heaven of Heavensu became this re-
treat of Ya~1eh from which he ruled and guided Israel. 
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Once Yahweh was termed "the God in Heaven,~' Israel attributed 
to him many of the same powers which She had attributed to 
him when he was thought to be enthroned in the land. 
The idea of the transcendence of Yahweh in Israel 
had its counterpart, and possibly its origin in the reli-
g ions of surrounding nations. Many of these religions had 
gods who ruled supreme or ''in the heavens" and who were 
thought to be beyond time and space. Therefore, an examina-
tion of the concept of "God in Heaven" in Israel has neces-
sitated an investigation of these religions: Egyptian, 
Phoenician, Babylonian, Persian and Greek. One deity in 
each of these pantheons was apparently supreme and has 
therefore been considered in the context of the relevant 
national religious system. 
Next, Israel's idea of a "God in Heavenn has been 
investigated in the light of her religious thought. The 
period of the Exile had profound effects on the religious 
thinking o:E her people. As a consequence of' this experience 
Israel attempted to develop a religious commonwealth which 
could exist in the midst of any political state, however 
foreign or dominant. Israel's thinking about death, sin 
retribution, and the future life changed notably in these 
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post-exilic times. 
Finally, an attempt has been made to understand the 
deeper religious meaning of the ttGod in Heavenlt concept in 
Israel's religion. Yahweh was the supreme deity of Israel; 
his ethical and moral qualities were taken with great seri-
ousness by the Israelites. Yahweh was thought to inhabit 
"the Heaven of Heavens," a residence beyond the physical 
realm of man; from that realm God made contact with man 
by means of messengers. Even though Yahweh was thought to 
be transcendent, he was also thought to be ever-present in 
Israel. 
However, the greatest lesson learned by Israel 
from the Exile, the universalism of Yahweh, was forgotten 
because Israel refused to accept the responsibility for 
the missionary task assigned and entrusted to her by her 
God. Instead of delivering his salvation to the world by 
becoming u a light to the Gentiles, It she tried to keep it 
solely for herself. Israel's selfishness dimmed her 
idealism, weakened her dedication, and led to the rise 
of secularism in Israel. 
This investigation into Israel's religion has 
been based on canonical and deutero-canonical literature, 
as well as archaeological evidences. The investigation 
of the religions of Israel's nei ghbors has been based 
on their literary records and relevant archaeological 
data. 
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